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Preface 


Walther Schubring’s work translated here from the German is a highly scholarly piece 
of work in the field of Jaina studies. This is clearly evident from the very title: Worte Maha- 
viras. Kritische Ubersetzungen aus dem Kanon der Jaina (“Mahavira’s Words. Critical 
Translations from the Canon of the Jainas”), Géttingen: Vandenhoeck & Ruprecht, 1926. In 
it Schubring strives to be as faithful to the original texts as a translation possibly can be. He 
translates the texts as they are, with any insertion being clearly marked [in brackets], including 
the simple addition of a verb “to be” which is commonly left out in Prakrit and Sanskrit. 

The original intention was to do a ‘simple’ English translation of the work and, by and 
large, to try and be as sincere to Schubring as he was to the texts he translated. However, any 
work such as this cannot ignore the fact that not only does a 1926 publication (still available 
today!) have to be brought up to date in many respects (e.g., with regard to references, biblio- 
graphy, etc.), but also that the translation should in some way take cognizance of relevant work 
done in the field of Jaina studies. Without the spontaneous help of Professor Willem Bollée 
particularly in this regard, the intended ‘simple’ translation would hardly have been useful. 
Thanks to Prof. Bollée’s expert involvement the translation has been raised to a level that can 
truly be termed academic, in keeping with Schubring’s original scholarship. Prof. Bollée not 
only improved several expressions, but added his vast knowledge to the basic translation I had 
done. This will be evident from the numerous additions made within angle brackets (..), 
including the footnotes which have been added in the same way: ‘ "’, and often 
acknowledging him in the form: (WB). This is in addition to Appendix 4 with Prof. Bollée’s 
additions to footnotes, intended especially for the longer footnotes and other relevant informa- 
tion. In other words, it is befitting that the work now appears with two translators. 

We tried to retain Schubring’s form of presentation in most cases. Some differences and 


noteworthy points in this context are: 1. apart from the overview of the canon in Sehubring’s 


VI 


foreword all text titles have been given in italics (and not only the group names of texts such 
as Anga, Uvanga, etc.); 2. the footnotes are supplied in sequence for each chapter (or several 
chapters together), as against Schubring’s numbering per page; 3. in a few cases a new para- 
graph seemed necessary (e.g., on Schubring’s p. 18); 4. all insertions by the translators have 
been done using angle brackets (...) (including Schubring’s page numbers), in order not to 
confuse these with Schubring’s own insertions in square brackets [...]; 5. as already said, foot- 
notes that have such angle brackets (e.g., )) are thanks to Professor Bollée’s added 
contribution; 6. in a few selected cases some of Schubring’s footnotes have been integrated into 
the text, especially where just one word is given in the footnote; 7. for practical purposes a 
footnote has often been repeated in full, instead of merely giving the reference to it; 8. 
Schubring has spaced the letters of some words in order to highlight them as being important 
for a section or chapter; this too has been done here. 

In his other renowned work Lehre der Jainas (p. 26, fn. 7), published later in 1935, Schu- 


bring makes a correction which has been included here, on p. 26, and indicated it by double- 


underlining it. Professor Bollée had discovered this. Further, Professor Bollée is in possession 
of Schubring’s valuable personal copy of the book translated here in which Schubring made 
several changes, corrections and/or additions in pencil. These we have indicated here also by 
double-underlining them, in many cases by adding: “‘Schubring’s personal copy”. (The corri- 
genda on p. x of the German original have been silently included here.) Some changes have 
also been taken over from Leumann’s review of Schubring’s book. Schubring adopted these 
in his personal copy and they have been included here (see the English translation of Leu- 
mann’s review in Appendix 2). 

All the texts which Schubring chose to translate into German, and published in 1926, had 
already been translated into English by Hermann Jacobi in his Jaina Sutras in two volumes, 
published in 1884 and 1895 (42 and 31 years earlier), to which Schubring himself refers in 
several places. Schubring says at the beginning of his foreword that his “intention was to 
present a philological critique of the texts” and this “in German and in a special garb”. In his 
introduction, p. li, vol. 1, Jacobi indicates that he used the Pali Text Society edition of the 


Acaranga Siitra (Ayaranga Sutta), whereas Schubring says in his foreword that he partly used 


IX 


his 1910 edition of the Bambhacerdim of the Aydra (supplied in Appendix | here). For the 
Sityagada Schubring used primarily the 1879 edition. For the sake of convenience the sitra 
numbers of the 1917 Bombay edition have been added to Schubring’s references to his 
Acardnga Siitra. Further, scholars dealing with the Sdyagada in detail can, for a comparison 
of Schubring’s and Jacobi’s translations, profit a great deal by also drawing upon Professor 
Bollée’s work (Bollée 1977 and 1988), especially because of the extensive use of the old 
commentaries. 

Any translation from the German sometimes requires keeping to the German word order; 
this is the reason why the sentence structure in some places may be a bit strained and strange. 
Further, such an undertaking is not possible without the help of native speakers. I thank in the 
first place my wife Luitgard Soni who most willingly went through my translation with me to 
make sure that the meaning of the German was not lost. Then Felix Otter, a graduate student, 
checked my translation of the addition on pp. 17-21. Professor Bollée finally went through 
everything, dotting the 1’s and crossing the t’s, and adding his very useful information. It is 
hoped that in cases of any doubt the reader can consult the original Prakrit and then compare 
our English rendering of Schubring’s German. 

The final impetus to undertake this project came from Dr Jithoo Bhai Shah of Ahmeda- 
bad. I thank him for the encouragement and motivation necessary to enable such a task, and 
for readily agreeing to publish the work. Professor Adelheid Mette very kindly made Ludwig 
Alsdorf’s personal copy of Schubring’s book available to the translators. This made it possible 
to include several useful remarks which Alsdorf wrote in the margin of his copy. Moreover, 
Mr Paul Dundas of Edinburgh University kindly offered his expertise in the field of Jaina 
studies by going through the completed translation and giving us his valuable ‘second opinion’. 

It is hoped that this English translation of Schubring’s German will be welcomed, if not 
only to facilitate a comparison with Jacobi in the interpretation of the texts, but also for the 


added wealth of information given by Schubring in his philological critique of the texts. 


J. Soni 

University of Marburg 
Germany 

2003 
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Schubring’s Foreword 


Thanks to the highly valued cooperation of the Religionswissenschaftliche Kommission 
of the Gesellschaft der Wissenschaften zu Gottingen, and the Notgemeinschaft Deutscher 
Wissenschaft, critical translations from the Svetimbara-Jaina canon can be presented in the 
following pages. They are based partly on my edition of the Bambhacerdim of the Aydra of 
1910.' My view that one can approach this quite puzzling text only by differentiating it from 
the sources and by a regrouping is still the same. To a translation based on it, which was imme- 
diately suggested to me to undertake, but which was done only several years later, came other 
sections of the canon afterwards. Aspects of the Bambhaceraim partly appear in them, albeit 
to a lesser degree. My intention was to present a philological critique of these texts.* The con- 
sequence of the aforementioned most kind help is that the venerable words of Mahavira and 
his disciples can obtain the deserved value among the sources of the history of religions, and 
this in German and in a special garb. That the ancient works of the Jainas have been particular- 
ly subject to deterioration, and the fact that Hermann Jacobi chose from among them the most 
important (ones) for religious studies for his English translation in the Sacred Books of the East 
volumes XXII (1884) and XLV (1895), explains why here too, as in the above mentioned 
edition, I am following the same path which he as a pioneer prepared 42 and 31 years ago. 

Whereas nothing was to be added to the new resources I had used already in 1910 for the 
Ayara,” for the Sityagada I received the cunni, which the Bhandarkar Oriental Institute in 
Poona kindly sent me together with other manuscripts presenting the tradition of the Dasdo 


(1887-91, Nr. 1288). This is an old but undated transcript on paper, which unfortunately so 


: Schubring 1910. 


; My German rendering of the basic teachings of the Jainas in a systematic arrangement is to appear in 1927 
in Religionsgeschichtliches Lesebuch (pp. iv-33, Kleine Schriften, pp. 71-107). 


3A pothi edition with the Acarangacirni of Jinadasa was published in Ratlam in 1941 (WB). 
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distorts the original that Silanka’s vrtti is indispensable for the wording and meaning. The 
author is not mentioned.“ He cannot be the same as the author of the Aydra-Cunni, because 
in it the Sanskrit plays a much lesser role than here. The cunni on the verses of the Siiyagada 
had often and deliberately read them differently from.the text familiar to us; however, only a 
part of these discrepancies are of the kind which may be important in a translation. The 
translation does not aim at aesthetic charm; a presentation in a high-flown or archaic language 
is ruled out by the additions which are essential for the understanding of it and, further, the 
relation to contemporary language is often closer than one at first might think. Of course, the 
ambiguous stanzas especially are often open to a different interpretation from the one I have 
decided to take. As far as this is concerned details may be readily dispensed with if the 
described basic view is untouched. 

The reprint of the canon by the Agamodayasamiti in Mhesana also contains the Aydra 
and the Siiyagada. Nonetheless, I prefer when the need arises, to refer to the edition of samv. 
1936 (=1879) sponsored by Raya Dhanapati Simha (Acar. = Acdravrtti). 


By way of an appendix to this foreword, as the basis for the introductory sketch of its 


classification and origin, I am supplying an overview of the Svetambara canon. 


4 The Sitrakrtangacarni by Jinadasa was published in Ratlam (1941) and the first part edited by Muni 
Punyavijaya in Ahmedabad: Prakrit Text Society Series No. 19, 1975. The status of the available MSS of the 
second part is not at all conducive to a critical edition (D. Malvania in a letter to W. Bollée). Jinad&sa is just 
a name like Brahmadatta for the king of Banaras (WB). 
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Overview of the Svetambara Canon 


Anga 
1. Ayara? 7. Uvasagadasao 
2. Stiyagada 8. Antagadadasdo 
3. Thana 9. Anuttarovavaiyadasao 
4. Samavaya 10. Panhavagaranaim 
5. Viyahapannatti 11. Vivagasuya 
6. Nayadhammakahao’ [12. Ditthivaya, lost] 

Uvanga 
1. Rayapasenaijja 7. Candapannatti 
2. Uvavaiya® 8. Nirayavaliyao 
3. Jivabhigama 9. Kappavadamsiyao 
4, Pannavana 10. Pupphiyao 
5. Strapannatti 11. Pupphaciilao 
6. Jambuddivapannatti 12. Vanhidasao 

Painna 
Causarana (Kusalanubandha) Candavijjhaya 
Aurapaccakkhana Ganivijja 
Bhattaparinna Tandulaveyaliya 
Samthara Devindatthaya 
Mahapaccakkhana Viratthaya, and others 

Cheyasutta 

Dasao’ . Mahanisiha 
Kappa Pancakappa 
Vavahara Jiyakappa 
Nisiha 

Nandi 

Anuogadaraim 
Milasutta 

Uttarajyhaya Dasaveyaliya 


» 


Avassaganijjutti® Pindanijjutti 


* The following are distinguished: Ayara I = Bambhaceraim, Ayara II = Cilao, Bhavana, Vimuti; Nayadh. 
I = Naya 1-19, Nayadh. II = Dhammakahdo; Uvanga 2 = Samosarana, Uvavaiya. 

§ This is the form in Schubring 1935 § 47, whereas later in this work, p. 10/11, we find -senaiya. 

’ Dasa 8 = Jinacariya, Theravali, Pajjosavanakappa, Dasa 10 = Ayaitthana 

* Schubring 1935 § 55 has Avassayanijjutti. 
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The Canon of the Svetambara Jainas 


It must have been in the first quarter of the sixth century CE that the city of Vala, called 
Valabhi in Sanskrit, in the peninsula of Kathiawad in Gujarat, was witness to a religious 
conference of the “white” Jainas. Under the presidency of Devarddhi, one of their leaders, an 
attempt was made in the assemblies of believers to fix the wording of the sacred texts and this 
brought about their written reproduction. In this way the testimonies.of Mahfavira’s teaching, 
almost a thousand years—according to the tradition—after the passing away of the master”, 
were saved from the process of liquidation. Since then the canon of the white-clothed ones has 
remained essentially unchanged. After the Anga and the group of Uvanga correlated to them, 
the “limbs” and the “subsidiary limbs” of the sacred teaching, sermonizing, glorifying, narra- 
tive and classifying texts, follow the Painna, the “mixed writings”. These also partly deal with 
subjects of the teaching, partly describe and praise the religious duties but, almost without 
exception, in a verse form. This group of shorter texts, in contrast to the former, is not strictly 
limited in its number; to these is also to be added a variety of works, not all of which we 
possess. The conclusion of a first half, as we might say, of the canon constitutes the collection 
of rules for the life in community, the precepts and prohibitions, a group of texts which is 
named after the religious punishment (cheya), the Cheya-sutta. 

The other much smaller half of the canon is evidently designed with educative intent. It 
begins with two largely epistemological critical works called Nandi and Anuogad@ra, as an 
introduction into the world of ideas of the teaching; connected to it is a list of contents and 
names of texts, which are kept general and viewed dogmatically.” 

Following this is the last group, that of the Mila-sutta which, according to its name, is 
meant for those who are just at the beginning (mila) of their religious career. The contents 
correspond to it: in two cases (Uttarajjhdyd and Dasaveydliya) the contents are a selected and 
purposefully arranged series of instructive and edifying surveys of duty and knowledge, in both 


' For a discussion about Mahavira’s date see Bechert 1983, Mette 1991a and Dundas 2002: 24f. (WB). 


? The inclusion of Nandi and Anuogadara in the group of the Painna contradicts their essentially rather uni- 
form content and the average size of the individual texts. 
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the others, rather extensive teachings (nijjutti) of specific matters of practice, such as the 
formulae (dvassaga) repeatedly to be employed daily for reverence (2) and devotion, and the 
kind of food (pinda). Although very significant in its whole range, this literature generally 
counted as 45 texts, is nonetheless to be compared to an ancient city, in which some structures 
arise from the early period apparently undamaged, others revealing extensions and additions, 
whereas in some cases new walls are erected on the old foundation walls, and again other 
houses coming down to us only as an uncertain echo of their name and designation. Now, just 
as an expert of antiquity wanders through such a city and tries to determine for every part of 
the building its age, designation and relation to the rest by means of the transmitted plan of the 
place, or on the strength of his own experience, so too we might attempt to sketch the Svetam- 
bara canon as what has been superimposed and has coexisted from different times. 

There are different ways which could be taken for this. If we begin by observing the 
works in a purely verse form, then it has been long known that, in contrast to other metres, the 
Grya gained command in the canon and undisputedly exercises it in the post-canonical, 
commentary literature. The latter is already indicated by designating the two Milasuttas as 
nijjuttis, but they differ from their oldest strata, the nijjutti of Bhadrabahu, in such a way that 
they are concerned with particular subjects, not with an interpretation of canonical texts with 
varying contents. The place of the Pindanijjutti in the Siddhanta is challenged by the Oha- 
nijjutti which, although dealing with different themes, is also however not based on a specific 
work. One comes across this blurring of the border in the affiliation to the canon also in the 
group of the Cheyasutta. Jinabhadra’s gahd poem Jiyakappa is regarded by some as belonging 
to it, and it might well in fact be so with the same rights as of the Pancakappa, which although 
not yet known without the draping of a commentary, is undoubtedly included in the Siddhanta.’ 
Just as with the Cheyasutta the Painna too, and these as “mixed pieces”, are predictably open 
to addenda. But one can disregard this and still find pure ga@ha@ works in the strictly classified 
Painna. Devindatthaya, Viratthaya and Candavijjhaya’ form one group in this regard; Causa- 


rana, stanzas 9ff., Aurapaccakkhana, Bhattaparinna, Samthara, and Mahapaccakkhana belong 


3 A Pancakappa-bhasa is known (Jesalmer Catalogue, p. 42) and a P.-cunni (ibid. and Deccan College 
Library), the latter a work by Amradeva. The name of the text comes from the presentation of monachism as 
of five kinds, which is set at 6, 7, 10, 20 and 42 fold. 

4 This is the Candraka-vedhyaka, “the eyeball to be pierced” = “hitting the bull’s-eye”, by changing the 
members of the compound. According to YaSodeva on Pakkhiyasutta 63b it corresponds to candrak’avedhya- 
ka; in the text itself 127f. and Aurapacc. 54, Samth. 122 it reads candagavijjha. 
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together with regard to their content and even agree with one another in the occasional use of 
Slokas; the number of slokas in (3) the work on astrology, Ganivijja, is noteworthy. A chrono- 
logical classification of the above-mentioned Painna works naturally cannot be made from this 
point of view alone. If we nonetheless keep it in mind, then we see the dryd metre appearing 
in several ancient Uttarajjhdyda, whereas the other sample selection, Sejjambhava’s Dasaveya- 
liya, shows it only secondarily.° In contrast to this its appearance is much more significant, 
although on the whole only by way of an addition, whereby Namipavvajjd (Utt. 9) with its 
introduction and connecting stanzas in dryd quite clearly testifies to a change of taste. The 
mixture of metres that appears here is noticeable more often in the Uttarajjhaya. Apart from 
Utt. 9, sloka and tristubh,® are found together with dryd in Utt. 13; sloka and tristubh combine 
four times, which latter combination is also frequent in the Dasaveydliya. Nevertheless, both 
texts show the sloka predominating. Whereas in the S#yagada’ (in which poems with mixed 
metres are completely absent) 7 pure sloka chapters are set against 8 pure tristubh chapters, the 
relation in the Uttarajjhayd is 23 to 2 and about 7 to 3 in the Dasaveyaliya. 

The (three) precursors of the common Gryd in these ancient texts, including the Bambha- 
cerdim, are the vaitdliya in Sty. 12, Utt. 10, the aupacchandasaka (combined with vaitdliya 
and occasionally tristubh-padas), in Utt. 15 and Dasav. 10, out of which the latter two belong 
together because of the constant verse-end sa bhikkhi, and the old form of the aryd in Bambh. 
9, Sy. 1 4 and Utt. 8. But already in this early period the arya becomes noticeable in a 
preliminary way, since every now and then in the place of odd-numbered sloka-pddas there 
appear padas of six or seven syllables, instead of eight, moreover, eight-syllabic beginnings 
which have an arya rhythm, especially because of their middle amphibrach.* 

A precursor to the aryd is also the vedha. This was first discovered in the Samosarana, 


Jinacariya and Ukkhitta-ndya of Anga 6 and described,’ but is found in the canon also in the 


> Dasav. 10, 11a conclusion, 12 (the additional chapter), 1-4. 4, 10 is probably changed from annani kim 
karissai, an odd-numbered vaitaliya-pada. 5, 1, 33f. is a quotation. 

F Tristubh and jagati are counted together here. 

’ The Ayara has to be excluded. 

8 Cf. the author’s edition p. 55 and also Aydra p. 3, line 7; 20, 9; 24, 3. 4; 25, 2. {See Appendix | for 
Schubring’s ed. of the text). 

‘ Mes 1885, 389ff. (Kleine Schriften, pp. 205ff.); see also Schubring 1923, pp. 189f. (Kleine Schriften, 
pp. 285f.). 
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other Nayas, insofar as they come in question because of their style,"° in the survey of the Anga 
which makes up an appendix to the Samavaya,'' in the Panhavagarandim and (4) Siy. II 2, 
66.'? Even here the dryd shines forth. In Samosarana § | the vannaya (description), “city”, 
begins: riddha-tthimiya-samiddhd, pamuiya-jana-jGnavay4, dinna-jana-maniisa, to which the 
first vedha introduced by hala-sayasahassa joins. Immediately thereafter follows ucchu-jaya- 
sali-kaliyd (equal to the vedha: ucchii-jaya-sali-mGliniyd), and a bit later visattha-suh ’avasa 
between numbers 6 and 7 in Jacobi’s list.'* The compounds quoted here are each in the triple 
rhythm of an @ryd . Similar ones appear everywhere in accompaniment to the vedha"* and this 
accordingly is not a product of chance, nor even a subsequent interpolation; as Jacobi has 
rightly noticed, only complete half ga@hds appear as interpolations,'* namely, those which can 
be removed from the text. 

The absence of a structure according to stanzas based on different lengths of the vedha 


gives a vedha text the character of rhythmic prose (just as the commentaries deal with them), '® 


' But not in Nayas 6, 7, 10, 11, 14 and 15. The vedhas of the other Ndyas which do not appear in Uvay., 
Jin. and Naya 1, §§ 1-146 (Steinthal), appear in the new edition on folios (errors excepted): 78a!, 79a!b, 92a!, 
96b, 98b, 99b, 126b, 130b, 133b!, 134b, 135b?, 140b, 157a!, 160b!, 173b!, 179a, 205b!, 209a, 211b!, 213a! 
and 218b. For the use of “!” see footnote 14 below. 


'' Most convenient is Weber 1883, pp. 266f. But a comparison with the new edition (folios 109b ff. 
(Mehesana 1918, repr. Delhi 1965)) is indispensable. 


'? Siy. II, 1, 13ff. (see for this Bollée 1977, pp. 131 ff.) is merely a quotation.(In the margin of his personal 
copy Schubring wrote here: “Jivabhigama” WB.) 


'S The numbers in Jacobi 1885, p. 410 are to be increased by | after 4, because ceiya-dydraitta-juvai- 
visamnivittha is also obtained through a contextual transposition. Elsewhere too some things (more appro- 
priate) have to be added to the list. 

'4 For the Samos. the following §§ are to be noted: 2 (/@’u°, uvaciya-); 4 (abbhintara-, bahira-, occhanna); 
11 (purisa-, sayan 'a°); 12 (sukumdla-); 32 (samsara-, dsd-, samana); 33 (vam 'e®, ciilamani- and hara-); [38] 
(vavagaya-); 38 (aviddha-). Cp. for others in Jin. the §§ 10, 14, 32, 36; the same in Naya 1 §§ 32, 112, 122, 
138. Samos.§ 16 says siddhigai-namadhejjam and § 17 nhae kaya-balikamme, without a vedha between more 
expanded prose, not that this might be a proof against their metrical nature. Even the only occurrence in Sizy. 
has in nicc‘andhaydara-tamasé a triple rhythm next to it. For the triple rhythm in Naya see fn. 10 above where 
“! has been inserted; cf. also folio 81b. On folio 213a in gaganam abhilanghayanto, the only nominative in 
o might be a mistake. 


'S For § 16 anuloma-vau-vege kanka-ggahani kavoya-pariname, the addition is proved because between 
“joints” and “well-formedness” the reference to “internal winds” (better so than “life-breath’’), “stomach 
mesentery” and “digestion” do not fit. At the beginning of the last paragraph of § 16 there is, further, as a 
pathabheda: naga-nagara-magara-sdgara-cakk ‘anka-vas ‘anka-mangal ‘anka-pae (read so instead of mangal’ 
ankiya-calane). Apart from the note on the half gahd of Jin. § 42, reference is also to be made to Néya 1, folio 
73a: chatth'atthama-dasama-duvdlasehi(m) mas ‘addhamasa-khamanehim. 


'6 What they in fact also do in the Aydra, a mixture of prose and sloka or tristubh. 
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and this rhythm is strengthened by a further application of Gryd parts.'’ It cannot be a 
coincidence that in the aforementioned Samavaya section the (following) places in Weber 
1883, are gahd lines, in which the last four or two morae are needed to be complete: p. 294, 
no. 6: nanaviha-ppagara jivdjivd ya vanniyd; p. 314, no. 2: samjama-painna (so the edition) 
pa@lana-dhii-mai-vavasdya-dubbalanam; p. 318, no. 15: jaha jina-mayammi"* bohim laddhiina 
ya samjam’ uttamam; p. 325, no. 17: anagadra-maharisinam anag@ra-gunana(m) vannao. On 
p. 305 (folio 114b of the edition) there are (5) three quarters of a stanza: suravai-sampiliyanam 
bhaviya-jana-paya (= prajd or pada) -hiyayabhinand(iy)anam tama-raya-vidhamsananam. 
The triple rhythm, on the other hand, appears to have disappeared from the Samavaya, as if 
now the desire for an Gryd rhythm had been satisfied in another way. The vedhas display a less 
regular structure: the sentences are freer, formed partly without care; the general impression 
is one of deterioration. If one wants to attempt a chronology of the vedha texts, then the Sama- 
vaya appendage belongs at the end. To this relative dating it is also true that whereas for all the 
other Angas, through the uddesana-kdla, etc., a study plan is given, such an instruction is 
completely absent in the Ditthivaya and, moreover, the sub-classification is kept indefinite. 
Therefore, the twelfth Anga was no longer in front of the author (on this text see Alsdorf 1973). 
Looking at it statistically the vedha can seriously compete with the gahd in the canon. 
A reference to vannaya, which above all contain vedhas, is found in quite a few places: in Anga 
5-9. 11, Uvanga 2. 5. 6. 8-12, Dasa 5. 9. 10, and it certainly wins when one imagines the 
hundreds of repetitions hinted at by keywords and mere names as fully expressed. However, 
those hints are not of much significance. In these texts we do not have to do with authentic 
vedha texts, but with imitations. The texts are limited to keywords as a means to record the 
place and persons, probably without realizing that this wording displayed a metrical form, and 
in this way these false vedha texts are the first prose works we come across along our way 
through the canon. Their editor, however, not only does not have the obligation to supply these 
vannaya in detail, but he also generally does justice to the intention of the author by retaining 
their abridgement. Thus, we notice a period in which good taste demanded beginning with the 


'” Weber 1883, p. 276 = 1 12a of the edition, allows one full stanza, called gathavisesa by Abhayadeva (this 
is a giti) to be restored: sela salila ya samudda-siiriya (instead of stira-bhavana)-vimdna-dgara-nadio nihao 
purisa-jjdya@ sara ya gottd ya joi-samcala. 

'8 This locative in ammi belonging to the gahd has intruded the vedhas of the Samavaya, cf. sdsanammi on 
p. 314, no. 19; p. 315, nos. 5 and 117a of the edition. The nominative in e, on the other hand, has been 
retained, whereas the gahds show only the o (also Ayar. II 15, IX, read maudo). 
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model offered in the Samosarana, and this without taking into consideration whether the 
sequence justified this beginning. For, although this anyway fits in before narratives, a wide 
gap becomes noticeable with dogmatic presentations, such as the S#rapannati and Jambud- 
divapannatti, and the mechanical application becomes strongly evident. 

It has already been mentioned that there are “false” vedha texts in the canon in frequent 
repetitions. They serve in the first place as fillers of a content full of gaps. A summarizing of 
similar material in “tens”, dasd, became popular quite early.'’ It was perhaps the Aydradasao 
in which this first happened, because they alone are also called Dasdo, without any differen- 
tiating specification. None of these tens in the canon is complete insofar as we are correct in 
demanding that the parts of the ten should strive towards different albeit similar intent. In the 
Ayaradasdao (6) itself, in the eighth and tenth dasa, pieces appear which are alien to the content, 
in which the Pajjosavandkappa (which according to Thana10 once formed the eighth dasa by 
itself), and the Ayditthdna, completely differ from their context. When we turn further to the 
narrative works, however, then (we see that) in the Uvdsagadasdo the ninth and tenth legends 
are the same as the first under different names. In the Niraydvaliydo, Kappavadimsiyao, 
Pupphacilao and VanhidasGo brothers, sons, goddesses and princes have to help to bring the 
number, on the pattern of the first section of the teaching, to ten or twelve (in the Vanhidasdo). 
In Anga 6 the past history and future of the goddess Kali was used as a dhammakahd without 
considering its negligible suitability. To serve for the restoration of the balance of both parts 
of the Nayadhammakahdo the co-wives and the wives of all the other princes of this class of 
gods, the Vanamantara rulers, the gods of the stars Canda and Siira and the lords of heaven 
Sakka and Isana were placed next to this wife (Kali) of the Bhavanavasi prince Camara 205 
times (see Weber 1883, p. 312 and Schubring 1935, § 46/6, WB). 

According to Thdna10 the Vivagasuya entailed ten chapters” (which is why it is called 
Kammavivagadasao there”'), whereas today twenty of them are extant. This extension was 
undertaken for the purpose of presenting the reward for previous merit against the dire conse- 


'° To what extent dasd was also understood as “fringe” = appendage has to remain uncertain. 

° The correspondence with the text today goes further than what was supposed by Weber 1883, p. 270 
because, apart from the pieces 1. 4. 6-8, Gottdsa, anda, mahana and sahas‘uddaha (so with B), i.e., “or” 2. 
3. 5 and 9 are also still extant. 

"| This designation should be preferred, but it is dictated by use. It seems that suya refers only to smaller 
texts, cp. Uvahanasuya Bambhac. 8 and Weber 1885, p. 88. 
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quences of previous debt.” The first example of the new section, which moreover differs in 
structure from the earlier (section), is repeated nine times with changed persons and places, so 
that it makes up the desired figure of ten. This is attained in the same way in the Pupphiydo. 

The Antagadadasdo and the Anuttarovavdiyadasdo show groups of ten each, but also 
more sections (two less in Antag.). Both the Pupphiydo and the Antagadadasdo have in com- 
mon the interruption of the repetitions of similar legends by those of a different content— thus 
Antag. 1, 1-3, 7 is separated from 3, 9-4, 10 and 5, 1-10 from 7, 1-12 and Pupph. 1. 2 from 
5-10. The reason is not evident. The pieces indicated as parallels in this observation are not 
quite literally so in the Antagadadasao; rather, there are differences, but only in secondary 
points. The same is said of sons of different parents, or the name of the father or mother chan- 
ges: Dharini is the royal consort sometimes of Vanhi, sometimes of Vasudeva, sometimes of 
Baladeva; sometimes the location is different or the penance is performed according to a 
changed plan. It is to be recognized that a certain amount of effort was taken for this. The 
choice of names for the additions is made quite light-mindedly, and this is also true (7) for the 
Anuttarovavaiyadasdo. The same names appear not only in both Angas for quite different 
experiences, but they are repeated also in one and the same experience. Furthermore, some of 
them are synonymous with others and, finally, one can raise the objection that a number is not 
at all aname.” The understandable wish to incorporate distinguished persons, especially from 
the brahmanical area, together with the aim of completeness, produced this unwelcome result.24 

We learn from 7hdna 10 that the titles of Angas 8 and 9 denote a content of these works 
quite different from what we have today, because the narrations there named after persons are 


only partly still extant.” As for each of the names which have disappeared from them today, 


2 One notices the same procedure in Suy. II 2, see the overview before the translation below. 


23 In the Antagadadasao, for example, Gambhira, Thimiya and the following which partly also are proof 
for the other flaws: Samudda, Sagara, Ayala, Akkhobha, Himavanta. Jali and company in Antag. 4 appear 
again in Anuttarov. 1. One should note that the contents mentioned in Thana 10 of both Angas contain only 
real names. For the Uvasagadasdo and the Vivagasuya the details mentioned there prove to be correct, so even 
in this case one can rely on them. 

4 It is also possible that it has to do with different versions of one and the same legend which, as we shall 
still see in other cases, might have been put one after the other as variants, But, perhaps, this is indeed not so. 

** In the Antagadadasao: Somila (1, 8), Sudamsana (6, 3), Bhagali, if the same as Mayali (4, 2!), Kim- 
kamma (6, 2!), Phala Ambatthaputta, if the same as Ambada of Kampilya in Uvav. § 82 (Kampilla 1, 7!). The 
exclamation mark ! indicates for the present only a name. In the Anuttarov. at present only Isidasa (3, 3!), 
Sunakkhatta (3, 2!) and Dhanna (3, 1) cover the old content. 
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and which can be traced elsewhere,”° the problem arises that the legends connected with 
them—assuming their identity with the pieces which were once extant—do not agree with the 
content given in the Anga titles. As opposed to this unsolvable problem the homogeneity of the 
rest of the narrative material should certainly be pointed out. Connected from the point of view 
of content through the figure of Aritthanemi, the third last redeemer, not to mention Mahavira 
himself, are: Naya 5, Antag. 1-5 and the Vanhidasdo; through Pasa the second last (redeemer): 
Dhammakahdo, Pupph. \.3 and the Pupphaciilao; (and) through the princess Kali, Mahavira’s 
contemporary: Antag. 8, Niraydvaliyao and Kappavadimsiydo (here her son and grandson). 
One finds the nun Pupphactla in the Dhammakahdo and Pupphacildo ajjao in the Uvanga 
named after her, and so one has to notice the respectful plural in these words, just as in the 
expressions Dhammaghosad ndmam thera in Naya 2. 8. 15. 16. 19 and in Vivagasuya; 
Siddhattha nama ayariya in the Vanhidasdo: Suvvayd nama ajjao in Naya 14. 16 and Pupph. 
4, and Govaliydo ajjdo in Naya 16. It seems to be evident through these conspicuous ways of 
expression that the (8) narrator was always the same, or that the group of narrators was of uni- 
form nature, who also did not fail to explicitly condemn the care of the body, as Naya 16, 
Pupphiydo and Pupphacildo show. 

If one can call the vannaya introduction of the authentic vedha texts a primary occurrence 
and those of the false ones a secondary occurrence, then one can also note a tertiary one. From 
the Nayadhammakahao onwards the Angas are introduced in a specific form: Jambu, Maha- 
vira’s oldest disciple, asks the youngest disciple Ajja Suhamma who has halted in the city of 
Campi—‘vannao”—about the content of the then beginning text, and the text commences. 
Then, at the beginning of each of the chapters their content is inquired about, apart from the 
Dhammakahdo because this part is only supplemented (see p. 14 below).”’ Outside the Angas 
the Ajja Suhamma-beginning appears only in the Nirayavaliydo for the introduction of the five 
vaggas,”* of which these are in fact the first text, that is, the content “of the Uvangas (uvan- 


gdnam)” itself is explored. One may conclude from this that at the time when this introduction 


ee Mayanga (Antag. old 2) in Naya 4, Ramagutta and Pellaya (4. 9) in Anuttarov. 3, 4! 5! (Raémaputta), 
Jamali (6) in Viyahap. 9, Ananda (Anuttarov. 7) in Uvas. 1, Tegali (8)! Aimutta (9) in Aniag. 6, 15. Is Katliya 
(Karttika) in Anuttarov. old 4 perhaps Khandaga (Skandaka) in Vi iyahap. 2? 

27 For the excepuons which the Panhadvagarandaim display see also p. 14 below. 

28 This is indeed the expression characteristic for the texts with summaries through keywords, which is why 
one calls the Dhammakahdo, Antagadadasdo, Anutiarovavadiyadasdo and Uvanga 8-12 vagga texts. Saya 21 
to 23 of the Viyaghapannatti are also classified as vagga independently of these. 
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29) and, on the other 


appeared, there were reckoned to be not twelve Uvangas then but only five; 
hand, the related peculiarity of these five Uvangas and at least Angas 8. 9. 11 allows the hypo- 
thesis that they must be in a supplementary relation (upa)precisely to these. As we saw, the 
merely hypotheticai figure twelve of the Uvangas is.only an imitation of the equally hypo- 
thetical original dozen of the Angas. This is established from the structure of their entire series 
in that here, exactly as there, to both texts, compositions bound together by form originated, 
the doctrinal works, and to these the smaller narrative prose works are connected, without 
entailing for us the persuasive power of the relations between the corresponding Angas and 
Uvangas shown by old commentators. 

The works which precede the N@y@dhammakahdao in the canon do not have the Ajja 
Suhamma-introduction at the very beginning. In the Viyahapannatti—if we ignore the benedic- 
tion formula belonging to a later period—the text commences immediately with Goyama’s 
question; the legendary investiture is just an addition. But Angas 1, 3 and 4 begin with the 
formula at the beginning, and Siyagada in the second main part: “I have heard, 0 venerable 
one, that the Lord has spoken so” — suyam me, dusam, tenam bhagavayda evam akkhayam. For 
the Jaina exactly the same is said with this as with the Ajja Suhamma-beginning, because for 
him this person (aham) speaks to Jambu (Gusam). The old formula could therefore be kept. We 
may nevertheless understand it differently, namely, as the announcement of a contribution to 
the collection of the text, just as the Pali formula evam me sutam (9) of the Buddhists evinces 
it. It is uncertain whether one may relate this precisely to the earliest attempt to form a canon. 
This attempt would then be evident in all texts in which the formula is traceable even today, 
that is, apart from the texts mentioned, also in Say. I] 2-4, Utt. 2. 16. 29, Dasav. 4.9, 4, Dasa 
1-7 and Caldo II 7, 2 where at the end there is a displaced beginning.*’ After this introduction 
the following is announced in the Siyagada in a way which probably exercised an influence 
on the Ajja Suhamma-beginning: “Here the section of the teaching called ... is made known, 
from it the following content is made known”—iha khalu ... ndm’ ajjhayane pannatte: tassa 
nam eya-m-atthe pannatte, tam-jaha:—words of an arranger of the texts or of a speaker. In Vit. 
2. 29 and Dasav. 9, 4 follows: “Here ... is announced by the monk and Lord Mahavira of the 


Kasyapa gotra ...”—iha khalu ... samanenam bhagavayé Mahdavirenam Ka@savenam pavetya 


9 Cf. Kapadia 1941, p. 29 (WB). 
3° With the formula at the beginning of the Mahdnisiha the misleading is deliberate. 
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(ie). Dasa 1-7, Utt. 16, Dasav. 9, 4 and Cildo I 7, 2 have for this: “Here has been made 
known. ... by the eldest ones, the lords” —iha khalu therehim bhagavanthehim ue 
The Kdsava texts will still be referred to (p. 13) when considering the Siyagada. 


If the emphasis which the texts place on the person of Mahavira led to the incorporation 


.. pannatta. 


of the poetry therein into this collection of apologetic texts (p. 13 below), then in the three 
prose sections mentioned here one finds the value of the matter strongly emphasized.” The 
thera texts refer to the founder himself as little as the old collection of the rules (Kappa, Vava- 
hara, Nisiha, Cilao) refer to the order. The discipline was early under the care of the most 
senior ones. The texts deal, namely, with chastity (bambhacera) in Utt. 16, with inner and outer 
humility (vinaya) in Dasav. 9, 4, with lack of self-control (asamahi), with obvious transgres- 
sions (sabala), with disrespect for the dignity of older ones (@sdyand) in Dasa 1-3, with the 
requirements of a Gana leader (gani-sampaya) and with the respect (vinaya) of the disciple in 
Dasa 4, with the acquisition of extra-sensory knowledge (citta-samahi) as a prize for pious 
conduct in Dasa 5,* with the practice and stages (padim@) of the laity and monks in Dasd 6 
and 7, with delusion (moha) in Dasa 9° and with seizure of property (oggaha) in the 
conclusion of Aydra II 7, 2. These presentations, put together each in a specific number of 
cases, are (10) scattered remainders (in the Utt. and Dasav. included for teaching purposes) of 
a disciplinary collection put in the mouth of theras, a collection that is arranged in numbers 
exactly like the Thana and Samavaya, as is still evident today in the series 8-12 in Dasa 4-7 
and 20, 21, 33 in Dasa 1-3. 

The question texts, as one can call them, finally, make up a large part, just as the 
narrative pieces. The Jivabhigama and the Pannavand represent practically completely, the 
Jambuddivapannatti at least in considerable volume, how Mahavira teaches his chief disciple 


Goyama Indabhii who poses questions. Moreover, the Jivabhigama goes back to the therd 


3! Tn his personal copy Schubring notes in pencil: “not therehim bhagavanthehim” (WB). 


32 Unt. 2: je [parisahe] bhikkhit soccd nacca abhibhitya ... puttho no ninhavejja; Utt. 29: ... ajjhayane ... 
paveie jam sammam saddahitta 10 bahave jiva sijjhanti 5, Dasav. 4: chajjivaniya nam’ ajjhayanam ... paveiya 
(1) su-y-akkhaya (!) su-pannattd (!). (Further: seyam me ahijjium; [since] ajjhayanam [is] dhamma-pannaiti.) 

33 Here the beginning is in three stages: to the formula suyam me follows the reference to the theras, after 
it the secondary Varnaka-beginning which, because it mentions Mahavira as the preacher, is directly contrary 
to what precedes it. With the form thandim the thera-introduction proves to be younger than the ¢hand intro- 
duction. This third introduction seems to be inserted with the intention to prove Mahavira’s authorship also 
of this subject. 


34 See Schubring 1935 § 51. 
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bhagavanto and the Pannavand to Ajja Sama.°*’ The questioning is very often in such a way 
that it already unveils the knowledge of the disciple about the subject to be discussed. Thus this 
does not have to do with a description of an incident, but with a form of the presentation which 
became advisable because it combined the impression of antiquity with educational practi- 
cality. In the three large Uvangas already mentioned the obvious step is already taken to order 
the content which is bound together in this form according to a plan; thus, the classification of 
beings and the conception of the world are found enclosed in the Jivabhigama, the entire 
dogmatics in the Pannavand, and in the Jambuddivapannatti that part of the world after which 
it is named. The Uvavdaiya, from § 62 onwards, contains further systematic questioning, that 
is, it concerns rebirth and liberation; further, the Tandulaveydliya deals with the clarification 
of physiological views; and the Samavaya in the second part of the appendix which discusses 
the construction of the world and the attributes of beings and, as we shall still see (p. 15 
below), has been inserted there because of an extraneous reason. 

The model for all these texts has been the Viyahapannaitti. In it, the “Proclamation of the 
Explanations”, the fifth work of the canon, whatever could not be inserted into the scheme of 
numbers controlling the third and fourth Angas has been collected from the teaching of the 
faith. The result is a colourful admixture that should also be expressed by the name saya, “‘a 
group of hundred”, for the large sections. This variety of content one finds above all in Saya 
1-20 which constitute the core of the work. Corresponding to them is also Saya 25, whereas 
24, 30 and 41 individually, and 21-23 (classified firstly in vagga), 26-29, 31 and 32 and, at 
least, 33, 34, and 35-40 are of uniform content. Whether one of these is an addition which was 
once regarded as an independent Viydhaciliyad, and which one, is unknown. The apparent 
irregular series of instructions, the scene of which often changes, does not permit such an 
ordering that one would find a train of thought to which they might be attached; a few explana- 
tions present themselves only formally. References to other works are quite numerous, 
especially to the Pannavanda and the Jivabhigama (or to the Divasd@garapannatti, see p. 14 
below), but also to Uvavdiya, Rayapasenaiya, Nandi and the Ayaradasdo. On the one hand, 
they may be traced back to the desire (11) (to show) that wherever there is a lot, there would 
be everything; but on the other hand, in the Viyahapannatti a topic is sometimes introduced, 


sometimes explained through a reference to the main place which sometimes precedes or 


35 See Schubring 1935 § 48. 
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sometimes follows the topic. From both these explanations it naturally follows that these parts 
were added later, just as we then see a revising hand at work not only here. 

We should not at all fail to see—and that is why the mention may be allowed here— that 
the texts of the canon owe their form largely to a need for order.”* This is valid, to mention first 
the larger relations, for the preparation of one whole out of scattered parts. Not always, though, 
does one have to look for a spiritual link among these: indeed, in the very nature of the work 
there is a certain colourfulness of the chapters which serves as an introduction for practice and 
for the world of ideas of Mahavira’s followers, just as the tradition mentions them for the 
Dasaveyaliya which Sejjambhava is supposed to have composed for his son Managa. The 
Dasaveydliya and the Uttarajjhdyda take whatever is useful wherever they find it and the con- 
tent of such a pattern selection is easily extended beyond the old limit. The dogmatic sections 
of the Uttarajjhadya might have served at the very beginning, or quite early, for rounding up 
everything;*’ both chapters 11 and 12 of the Dasaveydliya were added only later, because they 
contradict the title which determines the ten-number. If the connection between these two texts 
is based on the change (as regards the contents) then one has to try and infer it from other texts. 

There are no less than four sections of appendices to the Bambhaceraim, the first half of 
the Aydra, which are not only different from the previous ones, but partly also among them- 
selves. This can be explained by the intention to present right conduct from now on practically, 
dealt with until that point mainly morally. Already in the Bambhacerdim this intention led to 
the inclusion even of the poetic description of Mahavira’s own penance as the concluding 
chapter. Then, however, collections of rules, which incidentally are not the oldest of their kind, 
are added as the first and second appendices. The largest section of the third, the bhavand, 
makes up only the introduction to the five vows, including the instructions for their proper 
understanding (bhavana), because Mahavira preaches both the vows and the rules for their 
execution on the strength of his omniscience, and the possession as well as the acquisition of 
knowledge of which omniscience is the most profound, permeates like a red thread the preced- 
ing biographical sketch (pp. 121f. and 130f. of the (author’s) edition). The last appendix, 


6 It is hardly necessary to say that this need for order goes back long before the time of Devarddhi. The 
gahds serving as mnemonic verses and the editorial comments, perhaps also here and there the division into 
sections of the teaching and the mentioned references in the Viya@hapannatti are due to him. 


3? Cf, Charpentier 1922, p. 38 and Schubring 1924, column 484. 
38 See the Schubring 1921a, p. 9. 
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Vimutti, follows this, because right conduct leads to “‘liberation’’. The adherence to the basic 
idea thus allows the bha@vand in Ayara (12) to appear here from a distant starting point, the 
Vimutti raises itself from the planes. The first of these two appearances also provides the 
explanation for the unmediated co-existence of the two main parts in the Uvavaiya. For, the 
samosarana, the procession to listen to the sermon, indeed has only the function of leading to 
the real topic, a sermon about new-embodiment (uvavdya), just as in reality it is customary for 
the confidential elucidation of difficult questions to follow the public talk with its generally 
comprehensible expressions. The Siiyagada 1s a compilation, as is shown in the first main part, 
almost without exception, by the valid arrangement of the poems according to the exterior 
feature of the number of the sections of its teaching (the same in the Caldo of the Aydra). But 
this is based on the attempt to justify the teaching against those who think differently. It is 
expressed in different degrees: together with the detailed discussions of the doctrine of the 
others, which are prominent especially in the second main part, the frequently repeated state- 
ment appears (see also p. 9 above) that Mahavira, often mentioned according to his gotra as 
Kasyapa, i.e., seen humanly and in the present, is the author (and none other), or that the 
teachings being presented were already declared in former times (pura’kkhaya), which 
naturally should speak for their correctness. This spirit of self-assertion gives the Anga the 
name: an Anga of the philosophers, *siicakrtam or siicikrtam angam.”” 

Finally, the eighth Ayaradasd, the so-called Kalpasitra only in later times, appears to 
be especially heterogeneous. And yet the thought which represents the introduction— 
composed certainly only later—to the third section called Pajjosavanakappa, “mode of life in 
the rainy season”, is the same as the one through which sections one and two, which move in 
an opposite direction to each other, are connected, that is, the biographies of Mahavira and all 
the liberators before him and the list of teachers after him and their schools: teaching and cus- 


tom have survived from the earliest times to this day. The oldest commentary, the nijjutti, 


a Kada (-gada) stands for -kyt as in antagada. Sitra is used in the sense of “text” only for sutta (when 
Pischel speaks of Kappasiiya (Pischel has only Kappasutta! WB) in his grammar then this is as erroneous as 
his writing Ovavdiya for Uvavdiya, let alone Vivahapannatti—a quite late variant—for Viya@hapannaiti). 
Although the Si.-nijjutti overlooks this (stanza 2) it nonetheless has siicdkyta as a second possibility. It is also 
conceivable that siiya might stand for sui, from sci . Both siicd and siici could mean dysti. One should note 
also the word sijijjanti (in his personal copy Schubring writes “‘sitriyante” WB) in the table of contents on 
the part of the Samavaya which is as intentionally used as thavijjanti in Thana and vahijjanti in Viydha. (See 
also Bollée 1977, p. 32.) 
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however,” allows the Jinacariya and Therdvali to be placed before the Pajjosavanakappa 
mangalartham, a view that is sufficiently explained by non-historical observation. 

One can notice a borderline case for implementing the need for order in the substitution 
of missing texts or parts of them by others. Canonical passages adequately demonstrate that 
texts were lost, and Weber (1885, pp. 87-90) (13) has made a list of them at the end of his 
major treatise. This list, however, becomes shorter firstly insofar as the probability noted by 
him, that a number of allegedly independent texts are at present still extant as parts of bigger 
works, in many cases has to be considered as being a certainty. Secondly, since Weber wrote, 
several have appeared in print or as manuscripts: Maranavibhatti, Arahandpadaga, Angavijja, 
the Angaciiliyd and at least a part of the Vaggaciiliya. However, there are still sufficient open 
gaps, and to these are added others which are more or less hidden where a heading announces 
a text which in fact is not there. The case of the Candapannatti is most conspicuous. Referen- 
ces in the canon unquestionably demonstrate that this doctrine of heaven based on the moon 
originally preceded the Sarapannatti which is based on the sun. Whether this (former) is sup- 
posed to be incorporated in that (latter) and still to be found today in it as pahuda 10ff., or 
whether it fell into oblivion in the shadow of the important work, in any case the manuscripts 
found until now contain nothing other than the Si#rapannatti under the title of the Candapan- 
natti, certainly the easiest form in which to bestow upon a text disappeared from the list a kind 
of continued existence. Other gaps are concealed by new texts, to the least extent in Siy. I 16 
where the name gahd does not entail stanzas but prose (see Bollée 1990, pp. 29-52 (WB)). 

For the Panhadvdgarandim, as indeed for all the Angas from the seventh onwards, there 
is a table of contents in Thana 10 which proves to be reliable on the basis of evidence provided 
in other texts. According to it the text should, as the name also indicates, deal with answers to 
questions about the doctrine*! whereas today we have a continuous presentation; moreover, the 
presentation of the five great vows differs from the Bhavand of the Ayara, thus a completely 
different work. In the old form the second half of the Nayadhammakahdao 1s also missing 
because, of both the main parts promised in the introduction, the Naydim, “exemplary narrat- 
ives” and Dhammakahdao, “sermons”, only the first is still extant, the second replaced in the 


“° Jacobi 1879, p. 23. 


4! Should the Khomaga-pasindim and the Addaga-pasindim, “questions because of a cloth” and “questions 
because of a mirror”, be preserved at least partly in the Pannavand (folio 436b)? A person, as it says there, 
sees in the mirror (adddya) neither himself nor other objects held in front of it, but the image of the mirror. 
A cloth rolled up occupies the same space as one spread out, an upright pillar the same as one on the floor. 
These comments in the Pannavand sound strange. Weber’s interpretation 1883, p. 334' is different. 
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way described above (p. 8). We have noticed such a substitution when we spoke about the 
filling up of a stock of legends. 

Even within the texts themselves an ordering hand is noticeable. As already touched upon 
(p. 13 above), such a hand organized the first main part of the Suyagada and Culao 1 and 2 
according to descending order of the length of each section. That in the 7hdna the lists of num- 
bers from the conception of the world and teachings of the saints (14) were placed respectively 
at the end of each section is less significant than the fact that three large presentations were in- 
corporated into the Samavdya as the continuation of the Thana only because they are intro- 
duced by numbers: duvalas’ange gani-pidage pannatte, “the canon has twelve Angas”; duve 
rdsi pannattd, “there are two large groups (namely, the sentient and the insentient)”; ... satta 
kulagara hotthd, “there were ... seven ancestors”. This is more important for us as the first 
example of the sequence of the parts on the basis of a completely exterior point of view. For 
originally these fragments belonged to the “question texts” (p. 10) and, according to this form, 
would be appropriate say in the Viydhapannaiti. But at least the first of these, the survey of the 
content already mentioned, is too young to come into question as a member of this collection. 
We have before us the undoubted desire for a correct order, whereas elsewhere a ‘pious decept- 
ion’ is just as clearly evident. Thus: when in the sixth Dasd@ the description of damsana-savaga, 
of a lay person in desire but not yet in action, is replaced, apart from the conclusion, by the des- 
cription of akiriyd-vai and kiriya-vai;, or when in the Jivabhigama, in the middle of the descrip- 
tion of the stellar deities, a new work, the Divasagarapannatti begins (folio 435a);” and apart 
from these, after dealing with another three short fragments, incidentally in the same strain as 
in the fifth Anga, then what was silently abandoned is just as silently taken up again. To this 
belongs also the already described substitution of whole sections with the titles retained (p. 14). 

This arrangement of the individual sections in the Samavaya and Jivabhigama indicates 
maximum and minimum possibilities of good faith, seen perhaps only from the western stand- 
point. There are other occurrences between both these extremes. The continuity is often estab- 
lished just by a word or a series of words, indeed by a mere echo. When in Kappa 5, 6-9 we 
read: bhikkhit ya uggaya-vittie... and in 5, 10: iha khalu nigganthassa ... uggale agacchejja,” 
then this is a combination according to the sound of two rules that are of different origin.“ The 


” Kirfel 1925, pp. 50ff. 
See Schubring 1905, pp. 32 and 57 (WB). 
“4 See Schubring 1921a, pp. Sff. 
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connection has been taken over in the Nisiha at 10, 31-35; thus here uggaya in 31ff. is con- 
nected according to the sound to uggahiya in 15-30, and uggdlam uggilitta in 35 to gilanam 
in 36ff. Similarly with atthi nam, Pajjos. 19 appears after 18 which has atthegaiydnam. In 
Viyahap. 10, 3 dsassa nam, bhante, dhavamanassa commences a question and after the answer 
the next question begins with aha nam, bhante, Gsaissdmo: this is, among others, a striking 
example in the fifth Anga. The phenomenon has been proved in numerous cases for the Bam- 
bhacerdim, as the later pages of this book will make clear anew. It served, thus, not only as an 
added means for (15) the supposed restoration of a connection wherever the ordering spirit pre- 
supposed such a mental connection among the loosely transmitted smail parts, but the urge for 
order sought support here and there in the sound and word, as wel! as in a whirlpool of more 
externally connected details.** On the other hand, we notice a system wherever a different 
tradition is inserted. The Nisiha offers sufficient examples.*° When, further, in the Uvavaiya 
the description of the pre-conditions for the reappearance in the heavenly worlds or when 
liberation ensues (§§ 69-130), as well as the manner in which the teaching about the disappear- 
ance of the last remaining kamma particles (kevali-samugghaya, §§ 131-153) leads to a picture 
of blissful existence, so that this (§§ 154ff.) follows both, then it is possible to suggest that the 
kevali-samugghdya might be brought in here because one tradition wanted to see it in the place 
of the previous section. Leumann had already recognized that this part is particularly peculiar.” 

The above descriptions make us recall that Kappa, Pajjosavandkappa, Vavahara, Nisiha 
and also the Cildo already long ago proved to have been a mosaic of pieces of different colour 
and size. Further to the new evidence for other texts in what has been mentioned till now ts the 
evidence for the prose chapters of the Sayagada in the next section of this book, even though 
the variformity there is much more limited. The main monument for this (variformity), how- 


ever, is still the Bambhacerdaim. 


The main content of the Bambhacerdim entails thoughts which one or several authors 
have composed metrically, a small part being discourses in prose. Acommentator gives his 


explanation to the verses in a curt form of expression, either by following them in his own 


“5 Probably setting the Teyanisagga precisely as Saya 15 of the Viyahapannati—to which it belongs as a 
description of a part of Mahavira’s life—is to be explained by ¢teya-lesd in 14, 9 which appears almost imme- 
diately before it. 

6 See Schubring 1921a, p. 9, ibid. for the Bambhacerdim. 


47 L eumann 1883, p. 16 fn. 
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words or enframing them within his. Their content is paraphrased, supplemented or limited, 
often by using quotations (‘...”) which we come across partly in the text or elsewhere, or are 
partly unknown; padas are rearranged where, for instance, convenience makes it obvious. The 
stanzas and their parts which are handled in this way are now, however, no longer in their ori- 
ginal sequence,” but in scattered fragments. A redactor makes a connection between these 
fragments on the basis of the impression of a corresponding sequence created by a word or a 
series of words, indeed by a mere echo of the sound.” Even the old prose, still to be discussed 
(p. 22 below), which is not subject to an interpretation, appears only in (16) fragments. These 
are connected with those of the work of the commentator, and amongst themselves, generally 
in the way described, but then again often distributed according to a certain plan; compare (for 
example) the Satthaparinnd, Logasara and the Vimoha. Whatever in the prose is concerned 
with the practice of monastic life in the prose is placed at the end of the work. A differing 
tradition is recorded, but hardly recognized as such since this is not done immediately after the 
corresponding place. An independent poem is brought in as an appendage probably because 
it superficially touches upon the content. Such a conscious and deliberate formation of the 
given material is associated with what is unconscious, where the beginning of a familiar word 
order or an enumeration which in another place brings about a connecting continuation, but 
which does not fit into the present (case is associated); this can be called induction (or trigger- 
ing off, see p. 237 below). Finally, transpositions and displacements of lines or groups of lines 
are also met with. 

(Continued. p. 21 below.) ©° 

(From Schubring 1910, pp. 46-51. 

It should be shown now that the connection of pieces having the same style (of 
composition), at first within each and every chapter, leads to uninterrupted thought coherences, 
even if they are not at all so formally. How the mosaic, which the text of the Bambhaceraim 
today evinces itself to be, emerged, will then be made clear. For an explanation of the indivi- 


dual words, however, one should check the glossary (at the end of Schubring’s edition; only 
the text of the ed. is supplied in Appendix 1 below, not the glossary and apparatus). 


‘8 One notices the incorrect position of half-stanzas also in the translation of the Siyagada below. (On 
Schubring’s ideas about the composition of the Bambhaceraim, cf. Kapadia 1941, p. 214 (WB).) 

” The arrangers of the Atharvaveda let themselves be guided largely by the same phenomena, Bloomfield 
1899, p. 39. 

% Since the section beginning “‘The bases for...” (p. 21 below) to “Now is the moment ...” (p. 23) is not 
understandable without the relevant parts out of Schubring 1910, pp. 46-51, these are supplied here (WB). 
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1. Sattha-parinna. 

A. Prose. The knowledge of being subjected to re-embodiment must lead to a withdrawal 
of every activity, above all from every injury to or killing of living beings. 1, 1-18. 21-2, 2.9-11. 
13 (se)-15. 16 (socc@)-18. 20-22. 31-3, 5. 16f, 25f. 4, 6f. 13f. 26f. 32f. 5, 11f. 18f. 25. 29F. 6, 6f. 

B. Prose. Abandonment of the demonstration of reverence and respect: 1, 19-21 2, 11-13. 
Sf. ; 

C. Sloka. Although they are themselves subject to suffering fools they torture (other) 
creatures; and still the person him- or herself is identical with the rest of the sentient world: 2, 
3.5.19 3, 13-15. 27-29 4, 28-31 5, 22f. Wherever whatever kinds of living beings there are, they 
are injured or destroyed: 2, 6. 23-30 3, 17-24 4, 8-12 5, 1f. 13-17. 26-28. 

D. Sloka. The faithful and the fickle monk: 2, 4. 7f. 3, 6-12 4, 3-5. 17-25 5, 3-5. 24. 

E. Tristubh. The prudent and the imprudent monk, especially in relation to the injury of 
creatures: 4, If. 15f. 5, 6-10. 20f. 31-6, 5. 

2. Loga-vijao. 

A. Tristubh. The manifold activity that arises out of desire causes ruin. One should rather 
take advantage of the short lease of life and renounce all wishes and hopes: 6, 8-10. 15-19. 25-30 
7, 7. 21-26 9, 1f. 8-10. 20. 22-24 10, 16-22 11, 3. 6f. 12, 9. 13f. 26. 28 30. 

B. Prose. Whoever sheds blood in that he exerts himself for others, receives no thanks 
from them; even the hope of reward in the beyond deludes him, because for each and every 
one, his rightful lot is pre-) determined. It is just as useless when he looks after himself, 
because he never comes to enjoy (his) property: 6, 11-14. 21 (1a0)-24 7, 1-6. 26 (se)-8, 14 (prose). 
16 (arattam)-20 9, 2 (ja)-7. 18. 21 10, 7-11. The sentences 7, 3-6 appear in a more detailed 
variation: one can arrange (them so): 10, 7-11 and 9, 21 iha-m-egesim manavanam bhogam eva 
anusoyanti, then 9, 19. The variants of the Nagarjuniya, the entire content of which appears in 
our recension in the form of a quotation which, moreover, is changed, show how line 8, 8 is 
to be understood; its correct place would be after sabalattam. In 8, 12f. hadvahae will be the 
predicate (the Nags were not Mahavira’s monks, but nonetheless respected (WB)). 

C. Sloka. It is too late in old age to change, that is why one should seize the right 
moment: 6, 20f. 24f. 7, 2 (ndlam). 5 (ndlam). 8-12 9, 18 (ndlam). Corresponding to 7, 8 lines 6, 20f. 
are to be transposed: abhikkantam ... sapehde, tam-jaha .... 

D. Sloka. The relapse of the monk to worldly inclinations; persistence in the chosen state. 
This general content is illustrated in special cases. Such a case appears between 7, 13-20 and 
9, 11-17. 25-10, 2; first, one with a desire for life: 8, 15f. 21-26; then follows a survey of the 
monastic discipline: 10, 3-6. 12-15. 23-31; the struggle against the desires: 11, 1f. 4f. 8-14, 21-24. 
Then follows the example, its beginning inserted already in between the previous exposition, 
of the hypocrite who, although guilty himself, poses as an enthusiastic, renouncing preacher 
of liberation: 11, 15-20; and, in contrast, the example of the indolent monk who is tired of 
proclaiming the doctrine further: 12, 18-25. 27; (then) both, in turning to what is general: 11, 
25-12, 8. 10-12 15-17 13, 1-7. 

3. Sidsanijjam. 

A. Tristubh. Through an insight into the effect the wise one renounces all activity and 
all passions: 13, 8f. 14f. 18f. 21-25 14, 8-15. 18-21 15, 7-17. 27-16, 9. 

B. Sloka. Whoever recognizes that all life forms in the world have a great connection to 
one another, discards the impulse to kill: 13, 10f. 20. 26-14, 7. 27-15, 6. 18-24. 

C. Sloka. The knowledge of the deceptive nature of the senses: 13, 11-13 15, 25f. Through 
it the wise one has perseverance and patience in difficulties: 13, 16f. 14, 26; rejects delight and 
pleasure: 14, 16f. 22-25; and withdraws back to himself full of equanimity: 16, 10-22, because 
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he recognizes that the passions, reproducing (themselves), are in contact with one another and 
‘ are the basis for a new existence and a new death: 16, 23-17, 15. 


4. Sammattam. 

A. Prose. Defence of the prohibition of killing or of the misuse of living beings against 
those who permit both: 17, 16-23 18, 14-16. 18-20. 22-25 19, 1(ana?)—-4. 4-8 20, 20f. 23 (saccamsi)- 
25. 

B. Sloka. Dissociation from the sensual world and its influences, and castigation. 17, 
24-18, 3 19, 17(iha)— 20. 27. 29-20, 16. 19. 26. 

C. Tristubh. The warning not to cause a new existence through wishes and deeds: 18. 
4-13. 17. 21. 25 (ettham) 19, 4 (ettham), 9-17. 21-26. 28 20, 17f. 22f. 


5. Loga-saro (Avanti). 

A. Prose. For and against injury, violence and greed: 20, 27f. 21, 12. 24f. 22, 11-14. 24f. 

B. Sloka. Energy and knowledge. _1. The (young) monk with energy and resistance. 
Apart from general warnings against succumbing again to desires, individual cases mentioned 
are: sexual intercourse: 20, 28-31 21, 6-8; the passions which arise in the heart of the solitary 
one, (and are) confessed to no one: 21, 16-19. 26-22, 4; the wish to alleviate the difficulties of 
monastic existence: 22, 5-10. 15. 21-23. 26-23, 5. 7-10.24-30; 2. The monk full of knowledge 
and firmness in the faith: 24, 1-25, 28. 3. Energy and insight, knowledge of the doctrine 
(pavaya) and obedience towards the rules (niddesa) (all) have to be equally characteristic of 

the monk. For those who know, all memories, qualities and stimuli of the world sink into 
nothingness: 25, 29-26, 24. 

C. Tristubh. Doubt and stopping half the way are fatal; certain knowledge and its 
application, on the other hand, lead to liberation: 21, 1-5. 9-11. 13-15. 19-23 22, 16-20 23, 6. 
11-24. 

6. Dhuyam. 

A. Tristubh. Those without energy do not themselves have the strength to take up 
monastic life, and try by means of requests and slander, to control those who move out: 27, 
1-14 28, 5-14. 32-29, 3 32, 22. For others, however, who have already begun the new life, it is 
painful because they lack the inner maturity: 30, 13-18. 27-31, 1. In 30, 27f. we have a variant for 
15-18, 

B. Sloka. The sight of suffering and death, and the possibility of rebirth into animal 
existence, should lead people to a protection of other beings: 27, 15-28, 2. 

C. Sloka. The discarded (dhiiya) monastic life. 1. The disloyal ones, out of weakness, 
are no match for monastic life. The steadfast one, however, is undemanding with regard to 
clothing—where he, by going naked, in fact surpasses the minimum requirement—and diet: 
28, 3f. 15-31 29, 3-18. 27-30, 2. Line 29, 5 fits into a context only if it is put after7. 2. Out of 
putative conviction the apostate one does not let himself be instructed in the doctrine, is 
unhappy with the mode of life, is obstinate or disputes without sufficient knowledge: 30, 3-13. 
19-26 31,1-6. 3. Such apostates damage their own reputation the most: 31, 7-17. The student 
should be willing to listen and himself (be) a preacher of the doctrine and a model for the mode 
of life: 31, 18-32, 13; the weak one should not let himself be discouraged, but should go 
forwards bravely: 32, 14-21. 

D. Prose. The rules of those without clothes: 29, 18 (je)-26. 
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According to the Acaranga®" tradition the Maha-parinna, after the sixth chapter, has been left 
out; according to the Nandi, the Avasyaka-niryukti and the Vidhiprapa ©” it appeared in the ninth 
section after the Uvahdna-suya. If one should believe the latter two then Vajra would have removed 
agdsa-gamini vijja from it, which then would have got lost, because this extract overlapped with the 
original (? sdisayattanena). This is obviously a confusion with the Sumahdpainna-puvwva about 
which the same is asserted in Jinadatta’s Ganadharasardhasataka (see Weber 1885, s.v.). This is 
so because Vajra, precisely as a Piirva expert, commands respect in the tradition and, besides, the 
table of contents transmitted in the Acar.-niryukti apparently contains nothing out of which a special 
knowledge leading to magical powers could have been acquired. In Niry. 34 the general content is 
given as moha-samutthd parisah ‘uvasagga, (and) the special content after the 7 (footnote: Devraj 
1902 erroneously says 16) uddesas in Niryukti 253-263, cp. the Acar. edition, Calcutta 1879, pp. 
435£.™ In six stanzas follow, furthermore, discussions over the components of the chapter, a more 
detailed treatment of the topics of the chapter does not follow, in contrast to the usual practice. If this 
alone suggests that already the composer of the Niryukti did not have direct access to the Mahda- 
parinna himself, then I too would like to deduce the same from the conspicuous detail of his table 
of contents and ask whether his sources perhaps may have reported to him what was beyond 
actuality. 

8. Vimoho. 

A. Prose. The services of a monk rendered to monks and laity. (1. 2:) 32, 25-33, 2.4 
(pantham)-6 (7. 8:) 34, 31-35, 4 (3. 4:) 36, 22-27. (5. 6:) 38, 13-19. 

As one sees, the sequence in which these places are put today does not correspond to the one 
according to its contents. The reading I have of it will be clearest in a translation: 

“(1) [A monk] may not give [another] monk or a layperson food, etc., or offer it [and] not do 
him any service, by which he, thereby, has [calculated] consideration for the other. (2) He may do 
it and thereby [in fact] go a part of the way back, or deviate from the road, interrupt his ascetic 
practice and [as it were] enter from the state of peace into that of [worldly] activity—ifhe thereby 
has [calculated] consideration for the other. 

(3) A monk for whom the following arrangement obtains: “approached by those whom I have 
not requested, I will have a service rendered to me by a healthy fellow monk when I become sick; 
if I so wish, and on my part, unrequested, render a fellow monk who is sick, whom I myself, healthy, 
have approached, if he so wishes that J do it: (4) putting aside renunciation I shall acquire [food, etc. ] 
and allow that [it] be specially provided, or do one of these or neither” — 

(5) amonk who thinks the following: “for other monks I shall specially provide for food, etc., 
give, or allow that it be specially provided, do one of these or neither of the two; (6) [or] with this left 
over food, etc., which ts free of fault, unchanged, I shall render a service to a fellow monk, if he 
wishes that I do it, and shall on my part, ifI so wish, let the service be rendered thereby (to me)” — 

(7) [whereas for this purpose such] a monk may not give, or offer food, etc., to a layperson 
[and] not render him a service, by which he has [calculated] consideration for him, (8) but indeed, 


5! Sianka 235a2 on Ayar. 1, 7, 1 at the beginning; cf. further Weber 1883, p. 251ff. and Kapadia 1941, p. 
78 (WB). 

52 AvN. 660 quoted by Haribhadra 76, 13f. on Nandi Siitra 87 gives Mahdparinndas ch. 8, between Vimoho 
and Uvahdna. This reference to the Nandi was not found, but see Thdnanga 9, 2 and Samavaya 9, 3 (WB). 

*3 On this see Weber 1883, p. 223. 

*4 Since the 1879 Calcutta ed. of the Acdranganiryukti will hardly be available, this section of it referred 
to by Schubring here is supplied in Appendix 4 (WB). 
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by having [calculated] consideration he may do this for [another] monk.” 

Sentence 7 is a redundant partial repetition of 1. Even superficially it proves to be a secondary 
addition through the ending dga in @dhdyaminde which in our text appears only sporadically 
(paggahiyatardga, muhuttdga) and is characteristic of a younger period of the language. 


B. Prose. Warning against inaccuracy in speech or unnecessary speculation: 33, 3f. 7-12. 
The sense of the first lines makes the parallel passage understandable, where Jacobi’s transla- 
tion corrects his edition (by adding the second paragraph). 

C. Sloka. The doctrine is suitable for every age group: 33, 18-25 34, 24-30, i.e., for the 
second: 35, 5-10 (and) the third: 35, 11-16 36, 8f. (age groups). Solitude is most suitable for 
castigation; there through the hi gher and the highest degree of asceticism liberation is attained 
at death: 36, 10-13. 27(evam)-37, 2 38, 1-4. 21-40, 8. 

D. Tristubh. Warning against violent deed: 33, 26f. 34, 4f. 

E. Prose. Warning against violent deed: 33, 28-34, 3f. 

F. Prose. The monk’s renunciation: _1. of specially prepared food or of clothing in the 
round for alms, : 34, 6-23; 2. of warmth intended for him in the cold: 35, 17-24 (should be 
after) 36, 7f.; 3. of food fetched (for him) when unable to walk: 36, 17-21; 4. of company: 
37,7-9. 5. If he does not want to go (for alms) then he fasts alone: 37, 14-26 38, 20f. 

G. Prose. The monk’s rules for clothing: 35, 25-36, 6. 14-21 37, 3-9 38, 5-12. 

H. Prose. On proper eating for the monk and nun: 37, 10-13.) 

(Continued from p. 17 above.) | The bases for the “exegesis” turn out to be the compositions 
which reappear as fragments at different points. Accordingly, we can put together: 1. The unity 
of every living being in the world; out of this follows the respect for the fellow creatures (1C, 
3B, 6B).*” 2. Listlessness, relapse, defection; equanimity, constancy, goodwill in both young 
(SB) and middle-aged (8C) monks (1D, 2A, 3C, 4B, 5B, 6C, 8C). 3. Relapse and 
indecisiveness; loyalty (LE, 2B, 3A, 4C,5C, 6A, 8D). The sequence of the theme-fragments, 
given here in the translation below corresponding to the headings of the chapters, naturally 
does not have to be as in the original; indeed this would be plainly astonishing given the 
confusion we otherwise find. That it is indeed so will be practically certain when one sees in 
chapter 2 how the variants to paragraph [3] in C appear only after paragraphs [4] and [5], 
whereas they tn fact have their old place before them. If one would like to further apply this 
discovery to the grouping of the fragments, then one might see the end of theme 1 in 6B, 
because here the penalty for misunderstanding the connection is indicated; theme 4 would 
begin with 6A because logically the lack of determination concerning the vocation has to 
precede the relapse of the one who was ready initially. That the introduction in chapters with 


individual names cannot be original requires no elaboration after all these observations. 


°5 These references here (and further below) refer to the sections given in Schubring 1910, pp. 46-51, which 
is why this part has been inserted above: 1C refers to Sattha-parinnd, C (sloka), and so on (WB). 
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As for the author or authors of the themes in verses—which latter incidentally are often 
faulty (see the edition p. 53) for which, however, the exegete may partly be guilty precisely 
through his activity—there is no more to say than, to conclude from the closely related manner 
of expression, that they must be very closely connected to the verse authors of the Siiyagada, 
Uttarajjhdya, and Dasaveyaliya. The stanzas, apart from those of the first theme where the 
positive character is dominant, are directed towards the uncertain fellow companion of the 
order so as to guard him from sinking back to worldly attitude and activity. Since they are in 
verse, they cannot represent a proclamation (17) of a doctrine of liberation to listeners who still 
have to be won over, because a conversion is undertaken only in free speech. 

We turn now to the old prose of the Bambhacerdim. It, too, is largely directed at the 
fellow monks, thus above all the rules for the practice of monastic life, namely 8G which is 
supplemented by 6D, 8A, F and H. These instructions, stylistically different from one another, 
do not conform to the tone of the rule-collections of Kappa and Vavahdra, but have rather the 
character of an incidental announcement; in part they remind one clearly of the rules in the first 
Cildo. The rest of the old prose renders speeches on the faith and the conviction of the 
listeners. It was not given a proper exegesis in the sense above, though explanatory quotations 
appear in 1B and 2C, as already described (p. 16 above). Thus the supposition seems to be 
obvious that in these fragments the exegete is speaking. Perhaps this is also the case in 8B 
where, as in the parts cited above, Mahavira is mentioned. From the content one is strongly 
reminded of the Bhdsdjay4, i.e:, Cild 1, 4. 

What still remains is the prose in 1A, 4A, 5A, 8E. The reasons why, with regard to con- 
tent and language, these parts belong together have been explained in the edition, p. 51. Eight 
E (8E) as a variant of 1A (conclusion) is clear without further comment. The translation 
sufficiently shows that the individually placed sentences in 5A fit with surprising naturalness 
into the mentioned place (p. 17, line 23 of the edition) of 4A. It is possible that the beginning 
of the theme would have to be sought rather in the elevated version of 4A than in 1A which 
commences somewhat abruptly. If one connects 1A to 4A (p. 20, line 25), then both join 
together quite well. In any case, one recognizes in this prose-theme a speech that deals with the 
pros and cons of opinions, out of which the highest precept, the protection of living beings, is 
repeatedly conspicuous. This speech is, in fact, directed at listeners who have yet to be 
converted from the incorrect view to the correct one, who perhaps are not yet members of the 


monastic order at all. 
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Now is the moment to shift our attention once more from the entangled textual relation- 
ships of the Bambhaceraim which are not amenable to congenial presentation and to direct it 
to other texts, because Sa#yagada II | is associated with 1A, etc. The echoes of the wording and 
manner of expression cannot be overlooked. The forms and uses of savvavanti (5), dhamme 
su-y-akkhd@e supannatte bhavai (14, etc.), ndyam bhavai (19. 37), plurals like vippajahissamo 
(38. 41) and vasissdmo (45) we have come across in the edition p. 51, all as proofs for the 
relationship of the themes in the Bambhaceraim which have now been put under a common 
heading. Parallel to 1A are also parinndya-kamme (47. 60), padisamveei (48) and disd anudisa 
(57). That samana and mahana are often mentioned in accordance to 18, 14 corresponds to the 
polemical character of the discussion which it shares also with our theme. Above all, however, 
4A is identical to 49. The fragmentary speech contained in the Bambhaceraim might just as 
well have been ascribed to Mahavira, (18) just as is done in Siy. II 1. From among the other 
prose chapters of the Styagada one is tempted to place II 2A next to II 1, thanks to the general 
impression of the lively presentation and certain echoing phrases towards the conclusion. The 
speaker is not mentioned here. On the other hand, this also happens in Siy. I 16, the mis- 
leadingly so-called gahd (see p. 14 above). Thus, there are no more than two places in the 
whole canon which are ascribed to Mahavira other than in a way that is customary, formula- 
like. He does not appear personally in them. In order to come closer to an image of him let us 
return now, finally, to the Viyahapannatti. 

In the series of the Anga the Viya@hapannatti constitutes the conclusion of pure dogmatics 
in which, among the later ones of the series, the teaching of the faith is indirectly enunciated 
through selection (of texts) and edifying narratives. This is a beginning for us insofar as they 
demonstrate Mahavira’s influence more clearly than happens in the texts before it. Although 
among the listeners Goyama appears by far most frequently, yet apart from him there is a large 
number of disciples and discussers who seek and obtain clarification. The disciples Roha (Saya 
1, uddesa 6), Aggibhtii, Vaubhii (3, 1), Mandiyaputta (3, 3), Magandiyaputta (18, 3) and the 
lay person Sankha (12, 1) are instructed, in the course of which we learn about Vaubhii’s 
initial doubt and the disbelieving astonishment of the audience around Magandiyaputta. Pasa 


devotees appear, among them a certain Gangeya (5, 9; 9, 32), the brahmins Khandaga, a 


Schubring’s paragraph references of the Siyagada refer to the 1879-80 Bombay ed., which Jacobi also 
used for his translation. Later editions (e.g., Bombay 1917 and 1950) have a different numbering of the 
paragraphs. Since the editio princeps is no longer available the glossaries in Jambivijaya 1978 or Mahaprajfia 
1980 may be consulted. For the point concerning the “echoes” see also Kapadia 1941, p. 120 (WB). 
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disciple of Gaddabhali (2, 1), Poggala (11, 12) and Somila (18, 10), the merchant Sudamsana 
(11, 11), the heretic Kalodai (7, 10), and are all converted by Mahavira. King Udayana of 
Kosambi and his mother are content with the visit (alone), whereas his aunt Jayanti is won over 
to become a nun (12, 2). The king of Sindhusovira, with the same name, who converts himself 
to a lay follower, may be someone else (13, 6). What is very significant is that Mahavira does 
not speak at all; on the contrary, Goyama (11, 4), a certain Niyanthiputta (5, 8) and even 
generally the thera bhagavanto (1, 9, see p. 10 above) successfully appear and, indeed, even 
the laymen Isibhaddaputta (11, 12) and Madduya (18, 7) express their views on questions of 
faith, coming from a friendly or unfriendly side, to the satisfaction of the master. On the other 
hand, recognition is also given to teachers who are devotees of Pasa who answer questions 
from pious laity in Mah@vira’s sense (12, 5), who himself repeatedly refers to Pasa (5, 9; 9, 32). 
This instruction to the laity took place at the holy place of Pupphavaiya near Tungiya.” The 
scenes of the other events mentioned here are Moya, Alambhiya and Savatthi. A hot spring 
near Rayagiha, the Mount Vebhara there™ and the name of this city itself play a role. Events 
contemporary to the period are the “battle of the stone missiles” and the “battle of the charging- 
chariots” (7, 9).° 

(19) From the content of the instructions and remarks in the Viyahapannatti as well, one 
obtains a clearer picture of the figure of the founder™ than from anywhere else in the texts 
with the same outline. Mahavira appears to us as a person when admits that the close relation- 
ship between himself and Goyama has occurred in numerous existences of both of them in the 
worlds of gods and humans (14, 7), and when he commends Goyama for his own unique quick- 
ness of repartee demonstrated in various disputes (18, 8). Madduya finally obtains Mahavira’s 
approval because he (Madduya) refutes the opponent without drawing the sanctity of the 
doctrine into the battle of word (18, 7). 


At that time a competent,” little monk called Aimutta was a disciple of the monk 
[and] Lord Mahavira. This little monk Aimutta once when it rained heavily had 


57 « | situated two miles from Bihar town.” Jain 1984, p. 421 (WB). 


58 A bhayadeva calls it a Aridad-parvata, though the picture given in Rhys Davids 1909, p. 364, depicts more 
significantly natural conditions. 


°° For these war machines see Hoernle, 1888-90 appendix (vol. II) p. 59. 
6 See Schubring 1935, § 31 and Dundas 2002, p. 32f. (WB). 
5! Here there is the usual series of praiseworthy epithets. 
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gone out with his begging bowl, which was to be carried around the waist, and the 
broom. The little monk Aimutta then saw a rivulet flowing. He built a dam out of 
clay, put the begging bowl like a ship on the water and let it swim in it happily, 
as if he were the captain: this was now his little ship. Worthy monks” saw this. 
They went to the monk [and] Lord Mahavira and said: “Such and such your 
venerable’s disciple, the little monk Aimutta [does]. After how many existences, 
o master, will the little monk Aimutta [indeed] obtain liberation?” The monk [and] 
Lord Mahavira said to the venerable ones: “You dear ones, so [thus] my disciple, 
the competent,” little monk Aimutta [does]. This little monk Aimutta will be 
liberated in this very existence. Therefore you should not reproach the little monk 
Aimutta yourself, do not rebuke him in front of others nor in his face, nor regard 
him poorly. O venerable ones, you should [rather] take care of the little monk 
Aimutta untiringly amongst yourselves, serve him with food [and] drink, regard 
and help. The little monk Aimutta will effect the end, he is living in his last 
incarnation.” When the venerable ones had been so warned by the monk [and] 
Lord Mahavira they respectfully bowed to him and were untiring towards the little 
monk Aimutta, as they were told (5, 4). 


The events preceding Aimutta becoming a monk are in Antag. 6.) According to the text he 
came from a very good home, and we are perhaps not entirely wrong in thinking that this 
circumstance influenced Mahavira, because he always found support from the nobility, and 
predicted liberation or divine existence for the believers of the old generations (20, 8). 

The biography of Mahavira narrated in Ci/d@ 3 and then in Jinacariya, as is well-known, 
says he was conceived by the brahmin woman Devananda, but born from the ksatriyani Tisala, 


after the angel Hari Negamesi™ 


transferred him from the womb of the former to that of Tisala. 
(20) Contrary to this view, which in fact belongs to the attempt to form a Jaina mythology on 
the model of the brahmin one where Baladeva as an embryo is transferred from Rohini to 
Devaki,” is the fact that Mahavira himself admits being Devananda’s son to Goyama (9, 33): 
“The brahmin woman Devananda is my mother (ammaga), and I am her son (attaya).” She had 


made a pilgrimage to him with her husband Usabhadatta and stood in front of him with breasts 


© One is a thera (old) through knowledge, age or a long career as a monk (Vav. 10, 14). 

%3 See fn. 55 above. 

4 So according to Abhayadeva’s commentary. 

®5 See also Malvania 1970, p. 2 and Balbir in Chojnacki 2001, p. 163 — Monks are forbidden to go about 
during the rains! Kappa 1, 36 (WB). 

6 For him see Schubring 1935, § 132 and Shah 1952-53 (WB). 

§7 Cf. Jacobi 1914, p. 466b. 
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flowing (4gaya-panhava) out of former love, looking at him unflinchingly. Mahavira himself 
admits her into the order and entrusts her to the nun Candana under whose charge she obtains 
liberation, as also her husband. The feature of the legend which we come across here with 
“breasts flowing” does not prevent us from noticing a considerable antiquity in this report 
which could not possibly be removed. On the other hand, the formation of the legend has been 
acknowledged at another place, where Mahavira is made responsible for the acquaintance with 
the role of Hari Negamesi already mentioned above: he apparently describes himself (5, 4) 
how: “Hari Negamesi, Indra’s messenger, carefully taking hold (of it), removes the painless 
fruit. He is able to take the fruit of the woman on the tip of a nail or on a hair, or to pull it out, 
and this so gently that the fruit is caused neither pain nor agony at all and it only abrases her 
skin.” 

When we refer to the well-known reports about the heresy of Jamali (9, 33) and Gosala 
(15) which with the defection of the son-in-law and disciple must have been decisive events 
in Mahavira’s life, then with it we arrive finally at the teaching personality of the master. 
Much of what has been collected in the Viya@hapannatti is determined by the situation prevai- 
ling then. The lively play of intellectual powers summons Mahavira many times into action 
against teachers of false wisdom; the views of such annautthiya are often dealt with all 
together. Unfortunately here one finds just one assertion against another, a reason is not given; 
still at times it has just to do with a reaffirmation of a sentence doubted by an opponent. The 
question about the simultaneity of a state of affairs and action plays a big role. It seems though, 
that the doctrines appearing in different places (as answers) to this question have to be seen as 
part of one and the same context.” 
(21) A great deal is reported about miraculous powers. The appearance of gods, whether their 


names are mentioned or not, in front of Mahavira could be attributed to hallucinations; the 


68 Cf, Leumann 1889, pp. 335f. (Kleine Schriften, pp. 519ff.). (On Jamili see also Dundas 2002, p. 46 and 
on Gosala, Basham 1951 (reviewed in Schubring 1954 = Kleine Schrifien, pp. 468-475), pp. 34ff. (WB).) 


6 At one and the same time one causes only one life, namely, this here or the one beyond, not both (1, 9)... 
Speech is speech only when it is spoken, not before nor after; but it is always the speech of a speaker, not of 
anon-speaker. An action brings harm not before but during its performance and when it is performed (1, 10). 
An action cannot be performed simultaneously as a religious duty and out of a wicked impulse (1, 10)... A 
being can have only one sex at one and the same time (2, 5). To each life are attached innumerable others. 
At one and the same time one is conscious only of one life, namely, this here or the one beyond (see the 
beginning; 5, 3).—Similarly, one is perhaps to connect the places dealing with sensation, 5, 5 and 6, 10 
(twice). 
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exact knowledge of everything they do, their past and their future, however, arises at least out 
of the urge for knowledge on the part of the listeners and the urge to communicate on the part 
of the speaker. For, without doubt it was a case of outdoing the opponent with regard to super- 
natural matters. Thus, in the conclusion of a single case, when the god Camara decides to put 
an end to Sakka’s lustful activity and attacks him with Mahavira’s consent, but who then in the 
face of the lightning hurled by Sakka flees back to him (Mahavira), as a result of which the god 
is still able to catch hold of the missile in flight and apologizes to the master—the general 
capability of the gods to catch hold of an object in flight is dealt with (3, 2).”° That gods get 
over mountains or a wall which are in their way (14, 5) is almost taken for granted. But what 
is almost hardly granted is that they bring about dances on someone’s eye-lashes (divvam 
battisaiviham natta-vihim uvadamsettae), or that Sakka can take the head of a person tempo- 
rarily, in both cases without those concerned having a problem because of it (14, 8). The 
descriptions, though, are also of purely earthly matters. The system of doctrines which Maha- 
vira built up makes him know about the wind as arising ultimately through the instigation on 
the part of the wind gods (5, 1), that of rain through the command of Pajjanna and Sakka, that 
of eclipse, on the other hand, through the order of Isana to the officials who carry it out (14, 
2), the explanation of the light of day and the darkness of the night from the condition of the 
smallest particles of matter (5, 9), and many other (things); the appearance of the red morning 
sun leads to the declaration that the god Siiriya and his glow are identical (14, 9). But we also 
hear about the duration of the ability to germinate of certain seeds which are preserved sealed 
up, and immediately following this, about the number of breaths within an hour, which then 
leads further to a discussion on the measure of time (6, 7) and on the cause of the internal 
sounds with a galloping horse (10, 3). Apparently here too, as in numerous other cases, com- 
petition required the ability to give exact information and the wisdom of an ignoramus was 
unknown. 

All these remarks concern what in the Viya@hapannatti brings us closer to Mahavira’s 
humanity, and so it is obvious to ask whether the doctrines proclaimed there and elsewhere, 
- together with the dogmatic technical language traceable back to him, until otherwise proved, 


entail traces of a mode of expression personally his own. The question is to be answered in the 


es fragment of the same incident is included in the Jivabhigama because of the word poggala (869a, of 
the old 1884 Benares edition (—the Ladnun ed. does not give the corresponding page (WB))). 
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affirmative. Numerous parallels, faithfully preserved as such, demonstrate Mahavira’s attempt 
to make what he means comprehensible to his listeners. In order that they understand him he 
has to lower himself down considerably and take the environment into consideration. Thus: the 
blow of an axe causes the same pain to an old man as an (22) injury to an elementary being (19, 
3); the innumerable glances directed at a dancer, (glances) whose close compactness, and yet 
isolation, correspond to the same qualities of space points (11, 10); the pen for goats which is 
as full of their droppings as there occur origin and destruction in every point of space (12, 7). 
Souls and matter pervade each other like water a sinking ship (1, 6); an action which monastic 
duty demands remains without consequence just as water flows away from a flawless surface 
of a boat, or evaporates on glowing iron (aya-kavalla), or like a bundle of dry grass (sukka 
tana-hatthaya) burns up in fire (3, 3). The gourd encrusted with clay—the well-known comp- 
arison is expressly put in Mahavira’s mouth in Naya 6"—rises up from the bottom of the 
stream to the surface as soon as the burden dissolves; certain seeds burst open in dry heat and 
{the content] springs out;” smoke beyond the area of a fire (indhana-vippamukka) takes a di- 
rection upwards; an arrow flies from the bow directly to the target: in the same way the soul 
of one who has overcome kamma journeys upwards on the strength of tts freedom from all 
attachment and adhering to, from all bondage, all inner burning (nirandhanayda) and on the 
strength of the inherent impulse (puvva-paoga, 7, 1). The stratification in the cosmos where 
what is heavy is at the top and what is light at the bottom, insofar as wind rests on space, water 
on wind, earth on water, is first made believable on the example of a tube (vatthi) which one 
inflates [from the top] (ddovei) and then closes the top (? uppim sitam,—or siyam”—bandhai), 
and then ties a knot in the middle (majjhenam ganthim bandhai), opens the knot at the top 
(uvarillam ganthim muyai), lets the air out (uv. desam vamei), and then fills the upner part with 
water (uv. d. Gu-ydyassa pirei). Then the top is closed again (? uppim sitam bandhai), the mid- 
dle opened (majjhillam ganthim muyai), and the water rests on the air (se @u-yde tassa vau-ya- 
yassa uppim uvari-tale citthai)! But if, further, someone ties a sack full of air on the hips (vat- 


tim Gdovei Gdovetta kadie bandhai) and then steps into deep water, then he floats on the top 


| See Schubring 1927, pp. 28f. (= Kleine Schriften, pp. 102f.); 1978, pp. 22f. (WB). 

ies kala-simbaliyd (= kalayabhihdna-dhanya-phalikd) i va mugga-s | i va masa-s | vd simbali (=vrksa-vise- 
sah) -s | i va eranda-minjiyd (~eranda-phalam)i va unhe dinnd sukka sam@ni phudittanam eganta-m-antam 
gacchai. 

3 This makes it impossible to separate uppimsi tam, which Abhayadeva considers possible. 
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(tassa Gu-yayassa uvari-tale citthai, |, 6). Suffice it for these more or less naive examples from 
the graphic explanations in the Viyahapannatti adapted to the mental capacity of the audience.” 

When we turn to the similes we find ordinary snakes (/di-dsivisa@) with their amazing 
ability (23) to poison” contrasted with creatures which are comparable in their effect in the 
animal, human and divine world (kKamma-dsivisa, 8, 2), without the oratorical achievement 
becoming prominent in the customary form of the presentation. The relation of the compared 
object to the surrounding is omitted, whereas it appears in the comparisons in Thana 4, 4, to 
which Leumann 1889, p. 331 has already drawn attention, and which, as the core of old orator- 
ical allegories, we cannot ignore here. A teacher here is, in accordance with his inner wealth 
—in this we may follow the commentary—like the treasure chest (karandaga) of the rude 
Candala, of the conceited prostitute, the wealthy owner, or of the rich prince; it contains what 
one presupposes of it, and 1s as big as the sd/ tree or as bare as the ricin bush, or it disappoints 
the expectation.” Just as fish move sometimes with the current, sometimes against it, seeking 
sometimes the bank and sometimes the middle of the water, so too a monk on the way for alms 
has a certain direction and preference. On the other hand, human beings are as [soft as] wax 
(madhusittha = madana) or lac, or [hard as] wood or clay; they are like iron, tin, copper or lead 
[just as heavy with the burden of sin or dignity]; they are [valuable] like gold, silver or a dia- 
mond; [of different capacity or energy] like a saw (asi-patta = krakaca), a big or small knife 
(khura-patta; kalambaciriya-patta = kadambacirika, Sastra-visesa), [having worldly tenden- 
cies in different intensity] like a net of straw (sumbha = trna-visesa, but rather, like sumbala), 
cane, leather or cloth [are of different strength] (new edition, Bombay 1918, folios 271 ff.). We 
should not forget, finally, also the description of the sexual instinct of women, men and napum- 
saga, how, because of the detailed descriptions, which the later texts preserved,” it has been 
recorded in Jivabhigama II (old edition, Ahmedabad 1883, 150b, 151b, 177a). It is comparable, 


4 The explanations about the magical ability to create a number of forms (3, 5; 13, 9) and about the dense 
abundance of creatures in the area of the human world and the lower regions (5, 6) leads, for the idea of a 
large number, to the words: se jahd namae juvaim juvane hatthenam hatthe genhejja, cakkassa va —Nabhi 
arag ‘dutta siya, evdm eva ... (already in 3,1,_1)_.The first comparison seems to want to present the density 
of the togetherness. 

é They can pervade with poison a body that is half or just as big as Bharaha[vasa], Jambuddiva or Samaya- 
khetta depending on whether it is a vicchuya (vrscika), mandukka, uraga or manussa snake. 

an Probably just a deviating tradition is recorded when following this the comparison substituting pariyaya, 
“kind of being”, with parivara, “studentship” is repeated. 


cr Glasenapp 1915, pp. 25f. 
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as the case may be, to the [concealed] glow of a [dried up] heap of dung (phumphud = 
karisdgni, Desin. 6, 84), to the [blazing] flame of a forest fire and to the [insatiable flame] of 
the burning city. 

We return (now) to the Viyahapannatti in order to show once more how Mahavira 
teaches with wit a questioner who was not at all sure to be satisfied with his information (18, 
10).”8 “Is sarisava edible according to you?”, the brahmin Somila asks him.” I may not misuse 
those of my age, Mahavira answers with a bold play on words—because (24) the abhakkheya 
sarisava are for him in the first place abhaksyah sadrsa-vayasah*—but a monk may eat 
mustard if someone else has prepared and given it to him. The same presupposition is valid for 
masa-beans, although neither masa as a month is the object of enjoyment, nor may mdsa as a 
measure of weight of gold or silver be an object of possession; the same holds for kulattha 
although a kulasthd, a member of a good family, may naturally not be enjoyed by a monk.*! 

Although Mahavira’s role in the formation of the doctrine itself must be basically dis- 
regarded here, as mentioned above (p. 27), two cases nonetheless may in conclusion be refer- 
red to in this respect since to the reader of the fifth Anga they are conspicuous as being peculiar 
to the founder. First the sentence: the irrevocable factum* that was put at the very beginning 
of the text, from which it is clear that already at that time it was regarded as a revered passage, 
indeed a sense for what is really ancient in the fragments handed down is clearly evident: 


“What is about to move, is regarded as moving; what one is about to set in motion, 
as set in motion; what one is about to make tangible, as made tangible; what one 
is about to get rid of, as gotten rid of; what one is about to cut, as cut; what one is 
about to break, as broken; what one is about to burn, as burnt; what one is about 
to kill, as killed; what one is about to eradicate, as eradicated.” “These nine word 


[-pairs °—called as such in special remarks further—“are [intrinsically] different 


™8 Tn this case he thought of making him a nippattha-pasina-va@garana. 

a According to Abhayadeva chala-grahanendépahasartham. 

8° And as such mitta-sarisavd, i.e., saha-jayayé, s.-vaddhiyayd and saha-pamsutkiliya. 

e Perhaps the same superior manner of reply is evident already in the previous (section) where Somila asks 
about the terms jaftd, javanijja, avvabaha and phdsuya-vihara. 

82 | eumann 1885a, p. 101 fn. 4. 


3 CF the beginning of the Bambhaceraim, several beginnings in the C#/ao with their reference to niggantha 
(see Schubring 1921a, p. 8, also note 33 above), Kappa 1, | ff. with its special case, etc. 
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in sound and letters.‘*” The first four entail an origin and the object of their action 
remains [unchangeably] one [and the same]; the other five entail a destruction, and 


the object of their action will be different [from what it was before].’”*” 


This tenet which is presupposed—disputed by the other side (1, 10), and especially by Jamiali 
(9, 33)—is to be understood generally, even though the verbs calai, udirei, vedei, and nijjarei 
incidentally also belong to the karman doctrine as technical words® as, for example, in 1, 8. 
A man aiming at an antelope is killed by another man, but the arrow flies off and hits the 
animal. Here again the incomplete action is the same as the completed one.*’ (25) Similarly an 
intention to confess an offence is the same as the fulfilment which is hindered by adverse 
conditions;** indeed a woollen thread is already burnt when thrown into a fire (one should 
notice the care taken in the choice of the object of comparison), a cloth becomes coloured the 
moment it falls into the container of bright red madder (8, 6). When finally certain opponents 
deny that what is about to be given is already given, and then add the objection, (namely that,) 
to accept a gift which does not reach the donee because a third party intervenes, implies an 
unallowed appropriation, because the object still belongs to the donor,—then it is pointed out 
by Mahavira’s disciples that they themselves are indebted to him because the donee possesses 
the object, since the act of giving is any case completed. The disciples accuse the annautthiya 
(heretics) of the same offence they are accused of against the living earth, where the activity 


of walking, indeed the intention to walk, would have to be regarded as the same as the com- 


*4 Tn his personal copy Schubring marked this with a question mark (7) and wrote next to it: “consonant and 
vowel” (WB). 

= calamane calie (1) udirijjamdne udirie (2) veijjamane veie (3) pahijjamdne pahine (4) chijjamdne chinne 
(5) bhijjamane bhinne (6) dajjhamane daddhe (7) mijjamane mae (8) nijjarijjamane nijjinne (9). Ee ... nava 
payd... ndnattha ndna-ghosd nanda-vanjand ... ee nam cattari payd egattha ... uppanna-pakkhassa, ... eenam 
panca paya ndnatthd ... vigaya-pakkhasa (Viy. [1918] 1. 1. 7 [fols 13ab, 16b and 17a]}) (WB). 

8 calai in Viyahap. 1, 1, new edition (1918) 26a. 

8’ The doctrine of the five kinds of action (kiriyd) belongs to those which appear repeatedly in fragments 
in scattered places in the Viydhapannatti and which might have belonged to a single context. They are descri- 
bed each together with two varieties to Mandiyaputta (3, 3°”) (ascribed to Mahavira, (WB)), connected with 
a specific action (1, 6 and 17, 4, and also 5, 6 and 16, 3). Many kinds come under consideration with one and 
the same action in 1, 8; 5, 6; 9, 34; 16, 1. 8; 17, 1; 8, 6; iriyavahiyd and sampardaiya kiriyd, an action with 
passing and persisting effect are dealt with in 1, 10; 7, 1.7; 8, 9; 10, 2. The fotlowing are the folios of the 1918 ed 
as Schubring entered them mn his personal copy in pencil 3, 3 [181a], 1, 6 [91b], 5, 6 [228a], 9, 34 [4910], 16, 1 [697a] 8 [7174], 17, 
1 (720b}, 8, 6 [376b] (WB). 

%8 The person who wants to confess does not come to the right place (asampatta), or those to whom one 
wants to confess do not appear (amuha). 7 
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pleted fact,*’ something the opponents denied (8, 7). 

To this repeated appearance of the tenet one may add that putting together the beginning 
and conclusion of a new birth in 12, 8 is expressly traced back to Mahavira’s utterance: samane 
bhagavam Mahavire vdgarei: uvavajjamane uvavanne tti vattavvam siya. These words contain 
at the same time the other characteristic sign of the Mahavirian mode of expression which 
should be mentioned here: the use of syat. The word siyd/siya can function in an adverbial 
sense which, when employed twice, can express “partly ... partly”, as well as in the usual verbal 
sense. The utterance thereby contains the indefinite colouring the inventor of the doctrine of 
standpoints wishes to give it. Thus, there is in the utterance just mentioned, as in a number of 
other vattavvam siya, apparently nothing other than “one can let the assertion be valid.” Maha- 
vira realized that an object is subject to a different judgement, depending on the viewpoint 
from which one observes it. The general form, though, is not to be attributed to him; it belongs 
rather to the syadvada of which the canon does not yet know;” for Mahavira, however, the 
sentence was justified without restriction (to a particular standpoint), as manifold examples 
of disparate content and various types show, even the one mentioned earlier. That he dis- 
covered it is less the result of speculation than of life experience. Mahavira professed with 
determination the moral tenets he laid down, and the structure of the world and content of the 
world which he proclaimed; at the same time he also had the capacity common to (many) great 
intellects to observe facts of life from different sides. We may see his doctrine of standpoints 
as the philosophical outcome of this gift which, in its components, at the same time evinces his 


intellectual eminence. 


8 = 23 fine Sas Bhsot, Soh 
: gamamadne gae,viikkamijjamdne viikkante, Rayagiham nagaram sampaviukame sampatte (neuters!). 
The echo of vattavva in the word vaktavya of the syddvdada formula is, of course, incidental. 


1. The Lotus 
(Siyagada II 1.) 
I have heard, o venerable one, that the Lord has spoken thus 


{as follows]. Here [is] now the section of the teaching called 
“The Lotus”. The following content [is] known of it. - 


[Let us set up] for example, a lotus pond‘” with quite a lot of water, sludge and lotus 

. plants [i.e.,] a lotus lake, as it should be: friendly, charming, beautiful [and] nice. In this 
lotus pond [there are}, as we assume,” here and there, in every spot, everywhere, lots of lotus 
plants with wonderful blossoms, jutting up straight, long stemmed, pleasing, nice in colour, 
rich in fragrance, pleasant to the taste,’ comforting to sensation,’ friendly, charming, beauti- 
. ful [and] nice. In this lotus pond [there is now], as we assume,' right in the middle a large 
lotus with a wonderful blossom, [it too] jutting up straight,’ long stemmed, pleasing ... [and] 
. nice. ({Other transmit instead of 3:] In this whole lotus pond... [and instead of 4:] in this 

. whole lotus pond...). Now, [once] a man from the east came here to this lotus pond, and 
when he stood still at the bank of this lotus pond, he saw that large lotus with its wonderful 
blossom, [how it stood there] jutting up straight... Then the man said this [to himself]: ‘I am 
an expert, experienced, learned, educated wise one, not an imprudent man, one who is on 
the [right] path, who knows the [right] path, who knows how one goes on the [right] path 
and proceeds forwards. I want to pluck that wonderful lotus.’ With this intention (speaking 
thus) the man went into the lotus pond. [But] the further he went in the more [there was] 


deep water, deep sludge; he was away from the bank [but] he did not have the wonderful 


'On puskarini, a pond with especially blue lotus plants (Nelumbo nucifera); pundarika, a pond especially 
with white lotus plants (Nelumbium speciosum); and padma, the white lotus flower, see Syed 1990, pp. 667ff., 
662ff., and 656ff. respectively. Ne/umbium is a spring flower and Nelumbo blooms in autumn (WB). 

: Literally: “are narrated” (buiyd). 


3 Not in the right place; the series of the sense organs in question is unrolled mechanically. (See the addition 
to this in Appendix 4 for the lotus plants.) 


‘ This is also not in the right place; anupuvv ‘utthiya can indeed only refer to many plants. 


34 


10. 


Mahiavira’s Words by Walther Schubring 


lotus; [he could go] neither backwards nor forwards. In the middle of the lotus pond he got 
stuck in the sludge, the first man. Then [comes] a second man. A man came here from the 
south to that lotus pond, and when he stood still ... he saw that large lotus ... how it ... [stood 
there]; at the same time he saw that one man: ‘[look here] he is away from the bank, [but] 
he does not have the wonderful lotus; [he can go] neither backwards nor forwards; in the 
middle of the lotus pond he is stuck in the sludge.’ Then the man said this [to himself]:° ‘{to 
me] this is indeed an ignorant, inexperienced, unlearned, uneducated, unwise, imprudent 
man, [one] who is not on the [right] path, one who does not know the [right] path, who does 
not know how one goes on the [right] path and proceeds forwards. If this man thinks he is 
an expert ... man, who would be on the [right] way, one who knows the [right] path, who 
would know how one ... proceeds forwards, [and if] he [therefore] wants to pluck that 
wonderful lotus—truly, one cannot pluck this wonderful lotus in the way this man thinks. 
{But] I am an expert ... man, who ...knows how one ... proceeds forwards. I want to ... (like 
6 above, until) he got stuck in the sludge, the second man.’ Then [comes] a third man. A 
man from the west came here to that lotus pond, and ... at the same time saw those two men, 
how they were away from the bank, [but] not having the wonderful lotus; [they could go] 
neither backwards nor forwards; in the middle of the lotus pond they were stuck in the 
sludge.’ Then the man said this [to himself]: ‘[to me] they are indeed ignorant ... men, they 
are not ..., they do not know ..., they do not know how one ... proceeds forwards. If these 
men think they are experts ..., men who would be ..., who know ..., who would know how 
one ... proceeds forwards, and if they [therefore] want to pluck ...—truly, one cannot pluck 
this wonderful lotus in the way these men think. [But] 1 ... (like 7 above, until) ... he got 


stuck in the sludge, the third man.’ Then [comes] a fourth. A man from the north” 
here to that lotus pond, and ... at the same time saw those three men, how they ... (like 8 


came 


above, until) he got stuck in the sludge, the fourth man.’ 
Then came from some main or side route a monk here to this lotus pond, one who was 
used to a plain [diet], who aspired for the hereafter, an expert ... [monk] who knew how one 


> The text says “to that man”, but evidently the first man is not addressed, and the words are also omitted 
in the next two cases. 

6 «Ty may be said in general of Indian cosmography ... the north symbolizes health and salvation (moksa, 
nirvana)” Hiltebeitel 1978, p. 783, (WB). 
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... proceeds forwards; and ... so saw those four men, how they ... (like 8 above, until) ... in 
the way these men think. [But] I am a monk who is used to a plain [diet], who aspires for 
the hereafter, an expert ... [monk] who knows how one... proceeds forwards. I want to pluck 
that wonderful lotus. [Speaking so] with this intention, the monk did not go into the lotus 
pond, [but] remained on the bank of the lotus pond and called out: “Fly up, you wonderful 
lotus, fly up!” Then the wonderful lotus flew over [to him]. 

I have narrated a simile,” you venerable ones, but [you also] have to understand its 

sense. 


11. The monks and nuns piously venerated the monk [and] Lord Mahavira and spoke thus: 


— 


“Lord, [you have] narrated a simile, venerable one, but we do not understand its sense.” 

The monk [and] Lord Mahavira turned to the many monks and nuns and said the follow- 
ing: Venerable ones, this I am saying, explaining, narrating, proclaiming; I am elucidating 
its meaning, its reasons, its causes in detail. 

12. Truly I say: with regard® to the world, you venerable ones, I spoke of the lotus pond; with 
regard to the effective deed, you venerable ones, I spoke of water; with regard to desires and 
their fulfilment, you venerable ones, I spoke of sludge; with regard to the subjects, you 
venerable ones, I spoke of the many lotus plants; with regard to the king, you venerable 
ones, I spoke of the one lotus with the wonderful blossom; with regard to other faiths, you 
venerable ones, I spoke of the four men; with regard to [my] teaching, you venerable ones, 
I spoke of the monk: with regard to the rescue through [my] teaching, you venerable ones, 
I spoke of the bank; with regard to the sermon of [my] teaching, you venerable ones, I spoke 


) 


of the call; with regard to extinction,” you venerable ones, I spoke of the flying up. With 


regard to all this truly, you venerable ones, I have spoken this so. 
13. In this world, truly, in the east, west, north [or] south, people in the world have acquired 


embodiment in [many different] levels, as there are Aryans, non-Aryans, nobles, inferiors, 


7 This simile is strange, for why would a monk want to have a lotus? Furthermore, it involves killing the 
flower, a living being, and thereby offends the first monastic vow of ahimsa. Since, however, the lotus sym- 
bolizes the king (§ 13 below) the monk intends to convert him and his subjects (§ 14). Syed 1990, pp. 658, 
665, 671 notes only face, eye and heart in similes with lotuses in question here, not persons as such (WB). 

‘ appahattu = apyahrtya, not dtmany ahrtya as with Silanka. (Cf. Balbir 1994, p. 245, note 63; for “water” 
in the sentence cf. dsrava (WB).) 

? nivvanam. In Jainism nirvana, however, is not extinction, because the soul continues to exist at the top of 
the head of the cosmic person; therefore “flying up”. Real extinction is a Buddhist idea. For the parable of 
“flying up” mentioned after this see Balbir 1994, pp. 242ff. (WB). 
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big, small, well-coloured, discoloured, well-formed [and] deformed. [All] these people, 
now, have one king, 
elevated high"® like [the mountains] Himalaya, Malaya, Mandara, Mahinda, happily born 


in a regal family of supreme purity, limb upon limb without exception shining with the 

signs of a king, | 

by the whole world considered with every respect, endowed with all merits; 
from a noble family, from a noble mother,’ rightful; born to the joy of the parents, 
harbouring love [for the parents);‘!”’ creating borders, protecting borders, creating 
peace, protecting peace; a god among people; father, protector, [and] priest of his 
people; builder of dams, banner raiser;‘’ the best of men; the most superior of men; 
a man like a lion, a tiger, a poisonous snake, a lotus, 

a man like a wonderful elephant, 
rich, brilliant, renowned, possessing extensive, numerous palaces, resting places and 
thrones, carriages, vehicles, [and] noble horses;'* 

rich in precious goods, gold and silver, 

frequently making use of them, 

plentifully donating food and drink, 

well provided with domestic servants, bulls, cows, he-goats,!° 
[knowing] that the treasuries, storehouses (and] armouries were filled, powerful, an 


enemy of weakness, "° the ruler of an empire in which the internal enemy was warded 


'° The indented position is a later insertion from Uvav. 11. It contains vedhas and triple measure gaha.— 
mahaya should probably be separated from Himavanta. (See also Bollée 2002, glossary (WB).) 

e muiya could also mean nirdosa-mdtrka, cf. Leumann: 1883. (In his personal copy Schubring notes in 
pencil: muiya = Skt. mudita, ‘happy’ (WB).) 

'? “On his mother’s and father’s side of a noble family”, Bollée 2002, § 671, where Pali Digha-Nikaya | 
115, 5: samano gotamo sujato hoti mdtito ca pitito ca is compared. Dayapatte (compassionate) may be 
equated to Skt. *daydtmika (WB). 

'3 The one who disposed of the cultivation of the soil” Bollée 2002, § 671. A seu-khetta is a field that can 
be cultivated only with artificial irrigation; a keu-khetta gets enough rain water for cultivation (WB). 

'4 Despite the nn the word dinna = djanya. (Leumann 1883, p. 100 takes it to be akirna, (WB).) 

'S Read elaga instead of gavelaga. 


"6 dubballa. dubbala-p.: “whose enemies are weak,” of the Uvav. (11) appears to be better. 
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off, struck down, smashed, split up [and] not there [at all anymore], the external 
(fiend) the same, split up, conquered [and] utterly defeated; 
where the evil'’ of famine was over [and] the danger of an epidemic was unknown, 
which was peaceful, friendly, [and] productive, [and] where unrest from outside and 
inside had been pacified. 
This king, now, has a following of Ugras [and] sons of Ugras, of Bhogas and sons of 


Bhogas, of Aiksvakas, Jnatas, Kauravyas, warriors, brahmins, Licchavis, law experts, gene- 


.rals and all their sons.'* Among these, now, he alone is faithfully [devoted to me]. Surely’ 


wandering brothers and monks have set out to him [with the thought]: ‘if [first] I appear 
before him as a messenger with this or that doctrine, then through this doctrine I shall make 


him a messenger [of the same (doctrine)].’ [And they say to him:] “Perceive, o lord, how 


my doctrine has been made known and presented thoroughly”—[namely] as follows. “From 


. the sole of the feet [reaching] upwards, from the tips of the hair of the head” [reaching] 


downwards, limited sidewards by the skin, [is] the soul. [This word] is”' absolutely” syn- 
onymous with the [word] self.?? The soul is alive; when it dies, it does not live. As long as 
the body exists, [it too] exists; and when [the body] is gone, it does not exist anymore. It is 
this [palpable] life. [One dies and one] is taken [away] by others for the cremation; when 


the body is burnt by the fire then [only] the grey bones” are there, [and] and the four 


'” Read dosa before mari. 

'* This enumeration, which is often repeated with few variations, seems to be original here. Mahavira has 
the environment of “his” king Kiiniya in view who, after the war with Cedaga and his allies, had enlisted 
members of the Licchavi family in his retinue. They are missing in later places (Schubring’s note in his 
personal copy: “not in Siy. I 13, 10” (WB)). For the Ugras and Bhogas cp. Leumann 1883 (§§ 23 and 38), 
Jacobi 1895, p. 717, and Jha 1978, pp. 89f. (For Siyagada 2, 1, 13-34 see Bollée 1977, pp. 131—164 and for 
§ 13 here Bollée 2002, § 671 (the word putta here probably means ‘relative’ and not ‘son’) (WB).) 

is k@mam avadhrtam, niscitam; “sure-ly”. 

20 kes ‘agga-matthaya instead of matthaya-kes ‘aggd (this is an old sloka; Schubring’s note in his personal 
copy: “supply jive after pdya-tala” (WB)). 

= Actually “it”, the soul. 

2 With Sil. lam taking kasine with what comes before, not after; kasina in Aya.11, 1,11 (II 1 sittra 2? WB) 
is in another sense. (In his personal copy of Schubring’s book Alsdorf shows disapproval here, WB.) 

?3 See the discussion in Bollée 1977, pp. 141f. 

24 Literally: ‘bones the colour of pigeons’. See Bollée 1977, p. 143; Somadeva’s Yasastilaka 1, 85; Hopkins 
1915, § 12 and p. 103; Hastings 1911, pp. 484f. (WB). 
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people return to the village with the stretcher. Thus, [the soul] does not exist, cannot be 
established. Those for whom this [is certain: without the body it] does not exist, cannot be 
established, for them this [doctrine] has been made known with success. (2 
The soul is different, the body different!” 
That is why they do not state [either]: it is, o venerable one, [when detached from the body] 
big, small, round, spherical, triangular, square, long, six or eight sided; black, blue, red, 
green or white;2” good smelling or bad smelling; bitter, pungent, acid, sour or sweet; hard 
or soft; heavy or light, cold or warm; smooth or rough. Thus it [without the body, rather, ] 
does not exist, is not to be established. Those for whom this has been made known with 
success, 
The soul [is] different, the body different!” 

will not be caught in the following way: let us suppose a man who draws a sword from the 
sheath and points out: here, o venerable one, is the sword, here the sheath. There is no one 
who in the same way can point out: here, o venerable one, is the soul, here the body. Let us 
suppose a man who draws a fibre from the stem of a reed and points out: here, o venerable 
one, is the stem of the reed, here the fibre. There is ... Let us suppose a man who draws out 
a bone from the flesh and points out: here, o venerable one, is the flesh, here the bone. There 
is... Let us suppose a man who takes an dmalaka fruit’’ from the palm [of his] hand and 
points out: here, o venerable one, is the palm [of my] hand, here the @malaka fruit: There 
is ... Let us suppose a man who separates butter from sour milk and points out: here, o 


venerable one, is the milk, here the butter. There is ... Let us suppose a man who presses oil 


25 In his personal copy of Schubring’s book Alsdorf writes in the margin at the end of §15: “wrong!” (WB). 


26 One comes across the sentence anno Jivo (bhavai), annam sariram three times in 15 and 16, after which 
tamhd follows. It is impossible to link it to the context. One notes also the difference in language with regard 
to jive and sarire in what came earlier; tamhd is tolerable in the first place, at the most. The framing in of a 
second proof into the first led in time to more confusion, and teachers as well as copyists who, moreover, are 
used to connecting a positive su-y-akkhdya with their own teaching, have lost the thread. For the old inter- 
preters logical difficulties in the wording are non-existent. (Norman 1996, p. 179 takes se jaha ndmae in the 
next §16 as nominatives (WB).) 

77 Cf. Bollée 1977, p. 144 with reference to Basham 1951, p. 272. See also Bozzano 1975, p. 211 (WB). 


28 4 myrobalan. (For this simile see, e.g., Bollée 2002, §770; in MW: kara-badara (WB).) 
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from grains and points out: here, o venerable one, is the oil, here the husk.’ There is ... Let 

us suppose a man who presses the juice out of sugar cane and points out: here, o venerable 

one, is the sweet juice,” here the sugar cane. There is ... Let us suppose [finally] a man who 

makes fire by rubbing sticks and points out: here, o'venerable one, is the stick, here the fire. 

There is no one who in the same way can point out: here, o venerable one, is the soul, here 

the body. Thus [without the body, rather, the soul does] not exist, is not to be established.” 
Those for whom this has been made known with success, 


namely: the soul [is] different, the body different, 


. They err! [They could also say:] “He has killed,*! beat him, tear his [skin] open, hurt him, 


burn him, roast him, undress him, use violence against him, handle him crudely! A soul 
[one has only] till that moment; there is no hereafter.” They do not indicate [whether an 
effective] act [is in question] or no [effective] act, [whether something is] done well, 
[whether something is] done badly, [whether something is] beneficial, [whether something 
is] detrimental, [whether something is] good, [whether something is] not good, [whether 
people are] perfect or not, [whether there is] a hell or not. Rather, they secure for themselves 
various sense pleasures through various actions with deeds, for the pleasure of it.’ Thus a 
few, after proudly going out [as monks] proclaim their own doctrine, [and many say] in 
believing it, expressing their trust, finding delight in it: “Bravo, well-preached, wandering 
brother”, or “Monk! Gladly do I present you, o venerable one, food, drink, sweet or spiced, 


clothing, a bowl, a cloth ora broom.” After that some arrived [then] to show respect, have 


= pinnaga cannot be separated from pindka, “falling dust” (Béhtlingk). (Not so Mayrhofer 1996, p. 128. 
Alsdorf takes pinndga (Skt. pinydka) as ‘oil’ and in his personal copy deletes this fn. by Schubring (WB).) 

oe choya = ksaudra, otherwise khoya (Schubring 1921b, p. 267, fn. 1, Kleine Schriften, p. 427, fn. 1). 

3! Or does se hanté simply mean: “woe betide him”? (In his personal copy Alsdorf notes here: “no! Aanta 
means ‘well’”. See the discussion in Bollée 1977, pp. 146ff., and Norman 1996, p. 179 (WB).) 

cig Literally: “till then;” either spatially as at the beginning of 15 or euphemistically for: until death. With 
this sentence either the punishment already mentioned is excused (since a dead person can no longer hurt), 
or the mentioned violent activity (since no retaliation awaits it in the hereafter). 

2 Literally: “for enjoyment.” Cp. Aydr. 1, 7, 4 (= siitra 67), etc. In §§ 24. 28. 33 below it is said after this: 
“Thus [say now] those ignoble ones who judge erroneously by believing this ...” 

4 The originality of this enumeration is suspicious to me. (Cf. Bollée 1977, p. 49 (WB).) 
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thought about showing respect.** At first it is certain to them that they want to be monks, 
without a house, without property, without a son, without cattle;°” that they want to eat 
only what others give them when they beg for food; that they*’ do not want to do a bad 
deed, after pulling themselves together.** But later” they did not [after all] renounce. They 
themselves take [what they should not have,]“° they make others take, or they agree to it 
when others take. Similarly, they are deluded” by pleasures with women, filled with 
desire, bound, excited, greedy, under the spell of love and hate. They bring neither 
themselves, nor another person, nor others, [as there are] lower animals, plants, higher 
beings [and] the remaining living beings, nearer to ultimate liberation [from the world]. 
They have given up the old attachment, [but] have not reached the noble path. Thus, they 
can go neither backwards nor forwards; they are stuck right in the middle of sensual plea- 
sures.” This [is] the first man; he is called “one for whom the soul and the body are one”. 

Now [comes] the second man; one calls him the “one who believes in the five ele- 

ments”.“4 

“In this world, truly, [so he says, there are] five basic elements. They do not prepare** 


what is an [effective] act, or what is not an [effective] act, what is well done, what is badly 


35 For §§ 18 and 24 C reads nikdmaimsu (nikdmam nama pajjattam) instead of nikaimsu. 

6 Cp. Ayar. II, 7, 1 and Lincoln 1975, pp. 143ff. (WB). 

3? The text says “I” under the influence of Ayar. I, 4, 15 (= 1917, siitra 39). 

38 In the Si here samutthde belongs to what comes immediately before. For Aydr. 131 (= siitra 193), on the 
other hand, the word (given in the pathdntara (253b2)) stands for the whole sentence, as virdyamdne in the 
text shows. 

3° Instead of te appano appadiviraya | venture to read: tao puno appa®, where tao represents the contrast 
to puvvam eva. C reads te appano appa’. 

ai Cp. adinnam diyanti in Ayar. 1 33, 9 (= sutra 199) and immediately following it the disregard for the 
fourth vow. Possible, but improbable in this sentence echoing the discipline, is (changing):diyai to dydna, 
“acceptance” of external impressions, cp. Ayar.120,9 (= sa. 138); 41, 12 (= 1,9, 1, 16). 

4! Cf Say. 1, 2,3, 4 and Mette 1974, p. 135 fn. 65 (WB). 

*? For samucchedenti (in his personal copy Schubring added: 277b1/281ab moksayanti, where the text in 
the 1917 Bombay pothi ed., however, reads mocayanti (WB)) compare samuccheya-kappa, Vav. 3, 10, 
explained as a case of death (of a teacher). 

3 On these see Schubring 1935, § 174. For the materialist in the next sentence see Jayatilleke 1963, pp. 90, 
95, etc. (WB).. 

“4 Here follows a repetition of 13 and 14. (On_this doctrine see Jayatilleke 1963, pp. 90 and 266 (WB).) 

45 “Ours” (asmakam, Sil.), instead of “not”, would have required ne instead of no. 
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done, what is beneficial, what is detrimental, what is good, what is not good, perfection, no 
perfection, hell, no hell. [Everything is constructed] in this manner right down even toa 
blade of grass,“° and one should recognize it through an enumeration of each and every ele- 
ment respectively as the sum of the elements, as there are: earth [is] the first element, water 
the second, fire the third, wind the fourth, air the fifth element. These five elements [are] not 
[directly ready] created, not indirectly [ready] created, not made, not prepared [out of com- 
ponents], not originated [on their own], without beginning, without end, never ineffective 
[and this] without a driving force, independent [and] remain the same.” (Some, however, 
mention as the sixth element the soul. They say so: what is, cannot perish, [and] what is not, 
cannot originate.)*” They constitute the totality of life, “the class of being ‘life,’”* the whole 
world. Through their effect they are “the original cause of the world”. [They might also 
say:] “Living beings right down even to a blade of grass,*° one buys [and] has [them] 
bought, kills [them and] has [them] killed, roasts [them] and has [them] roasted—right up 
even to a human being one buys [something or] one has [it bought, one kills or has it] 
killed: and so know then, there is no sin in this.” They [too] do not indicate [whether] ... [as 
in 17 continued to 19] ... in the middle (of sensual pleasure). This is the second man, he is 
called the “one who believes in the five elements”. 

Now [comes] the third man; one calls him the “‘one who believes in a god as the creator”.” 
“In this world truly [all] qualities have their beginning through the highest spirit (purisa), 
their continuation through the highest spirit: they have been brought about by the highest 
spirit, come to be through it, brought to light through it, they are looked after through it, 
they are attached to it. Just as, for example, a growth on the body ensues, grows with the 
body, is looked after by the body, is attached to the body, so too the qualities have ... they 


are attached to it. Just as, for example, an ill-feeling ensues in the body ..., so too the qual- 


46 avi y’antaso ...avi y’antaso ... avi, twice a triple “even”. (For this see Bollée 1977, p. 154 (WB). The same 
fn. twice on this page.) 


a Cp. here I 1, 1, 15f. Perhaps there is a sloka-pdda here. 


ve atthikaya, perhaps still without the dogmatic meaning “the totality of all things”. (In his personal copy 
Schubring wrote, perhaps correcting Leben (life): “Seele” (soul). See also Nyayavijaya 1998, 15f. (WB).) 


9 A repetition of 13 and 14 follows this. {The same fn. on the next page.) 
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ities have .... Just as, for example, an anthill ensues on the earth”... so too the qualities have 
.... Just as, for example, a tree ensues in the earth ..., so too the qualities have .... Just as, for 
example, a lotus pond in the earth ensues ..., so too the qualities have .... Just as, for 
example, a surge in water ensues ..., So too the qualities have .... Just as, for example, a 

27. bubble in water ensues ..., so too the qualities have .... And what here is taught, presented, 

explained by the monks who call themselves bondless, 
the canon of the twelve Avigas, namely, Aydra, Siyagada [etc.,] to the Ditthivaya, 
all that is false, it is not right, not according to the facts; this [our teaching] is true, right, 
according to the facts.” 
Thus they give it a name,°! thus they set up a name.” From the suffering that arises out 
of it, they are thus 
‘not free, as little as the bird from the cage.’ 

28. They do not indicate [whether] ... [as in 17 continued to 19]... in the middle (of sensual 
pleasure). This is the third man, he who [thus] is called the “one who believes in god as the 
creator”. 

29. Now [comes] the fourth man; one calls him the “one who believes in the necessity [of 

30. everything that happens].’”? “In this world there are [so to say] two men. The one man re- 
cognizes an [effective] act, the other man denies an [effective] act. [But] the man who re- 
cognizes an [effective] act and the man who denies an [effective] act, both these men [are] 
in the same situation [and] with the same intention [have] resorted to the [question about 

31. the] reason [for their condition].*> The foolish one now states the following: ‘I have re- 


sorted to the [question about the] reason, [and I think:] I am unhappy, [or:] I am sad, struck 


> Ants were the first beings to be created (Vajasaneyi-Samhita, 37, 4). By means of the anthills, which they 
produce so to say out of nothing, they seem to increase if not to produce the earth and, thereby, the entire 
fauna, flora and finally humans (K6nig 1983, p. 24) (WB). 

5! Namely, “god”. (Cf. Bollée 1977, p. 157 (WB).) 

pe sovatthavayanti is apparently su(sthu) upasthapayanti, to which su-sehanti 13.2.9, su-sikkhe 114. 1, su- 
sikkhejj@ Ayar. 1 22, 22* (= siz. 150, with a different reading), su-pparakkamejjasi Ayar. 1 26, 8* (=sii. 168, 
with a different reading) would be comparable. (Cf. Bollée 1977, pp. 158f. where uvatthavei is given the 
meaning ‘to state, express’ (WB).) 

53 A different interpretation of the words karanam Gvannd in Jacobi 1895, 3457. (See also Jayatilleke 1963, 
p. 148 and Bollée 1977, p. 161.) 
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down, depressed, concerned, suffering—I [myself] have so acted [that this is the result]; or 
if another is unhappy, or sad, struck down, depressed, concerned, suffering, then this other 
so acted [that this is the result].’ Thus, this foolish one states the [supposed] reason [for] his 
own (suffering] or the [supposed] reason [for the suffering of] another when he resorts to 
the [question about the] reason. But a prudent man states the following: ‘I have resorted to 
the [question about the] reason, [and I think:] I am unhappy, [or:] ...suffering—TI have not 
acted so [that this has to be the result]; or if another is unhappy, [or:]...suffering exerts itself, 
then this other has not acted so [that this has to be the result].’”** So this prudent man states 
the reason [for] his own [existing suffering] or the reason [for the existing suffering of] 
another when he resorts to the [question about the] reason. Truly, I say [thus]: the beings 
who in the east, west, north [and] south are [independently] mobile or [independently] non- 
mobile, experience in this way [as fate would have it], collision,*° have to suffer decline, 
attain dissolution, arrive at their destiny.” 

After in such a way [apparently] assessing the necessity [of what happens], they do not 
indicate [whether] ... [as in 17 continued to 19]... in the middle (of sensual pleasures). This 
is the fourth man, he who [thus] is called the “one who believes in the necessity [of every- 
thing that happens].” 

These four men of different intellect, inclination, disposition, faith, favour, action [and] 
intention, have all together given up the old attachment, [but] have not reached the noble 
path. Thus, they can go neither backwards nor forwards; they are stuck right in the middle 
of sensual pleasures. 

Truly I say: in the east, west, north [or] south, there are many people, as there are Aryans, 
non-Aryans, nobles, inferiors, big, small, well-coloured, discoloured, pretty, ugly. They 
possess land and wealth, sometimes more, sometimes less; they have people, sometimes 


more, sometimes less. They have come [to us] from such families, turning [to us] some have 


decided on the way of alms.*° Some have voluntarily abandoned the relatives and the work- 


54 Fortune and misfortune, rather, appear of necessity, cp. I 1, 2, 2f. 
55 Compare Ayar.1 4, 11 (= siz. 36, 1917 ed.). 
ee I.e., on a monastic life. 
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shop*’ and have decided on the way of alms, or some have involuntarily® abandoned the 
relatives and the workshop and have decided on the way of alms. Those, now, who have 
voluntarily or involuntarily abandoned the relatives, the more distant ones and the workshop 

36. and have decided on the way of alms, to them this is certain right at the beginning: here, a 
person who owns this or that®’ considers the following : ‘I have land, a house, gold 
jewellery, gold money, cattle, grain, copper [and] clothes, readily available valuable wealth 
of a lot of assets, gold, gems, [set] jewels, pearls, shells, stone corals, rubies, I have [an 
awareness of] sounds, visual impressions, smells, kinds of taste and touches. These are my 

37. pleasures and I belong to them.’ If he is prudent then he recognizes perhaps the following 
by himself: ‘An unpleasant sickness could indeed befall me, an unwelcome one, displeasing, 
not good, not nice, disagreeable, annoying, unpleasant, not pleasing; therefore, o you plea- 
sures, relieve me of [here he names them] this and that unpleasant sickness, the unwelcome 
one ... not pleasing! Under it I am unhappy, [or:] sad, dejected, depressed, worried, suf- 
fering. [The life of pleasure] should relieve™ me of this [here he names it] certain sickness, 

38. the unwelcome one ... not pleasing!’ Until then this has not been allotted [however, to 
him].*' In this world pleasures do not serve for protection or refuge. A person [it is who] one 
day on his/her part gives up the pleasures, or the pleasures [are the ones which] one day on 
their part abandon the person; [a person, by saying:] ‘the pleasures are there, I am here.’ 
Why then do we delude ourselves sometimes through these, sometimes through those 
pleasures? If we think in this way we shall give up the pleasures. Whoever is prudent 
recognizes well indeed that they are an external thing. 


39. The following [however] affects [us] more directly: [A person says:] ‘I have a mother, 


a Literally: “tools of the trade”. 


>* This can only mean: under the pressure of their new conviction, because there is no external compulsion 
to become a monk. (See, however, e.g., Haribhadra’s Samardiccakaha 472, 11 (WB).) 


y suppose that here it does not have to do with a mam ‘atthde = mad-artham, which in the context would 
be surprising, but with a form similar to ma@maga, mamaga: mamatthdga = *mamarthaka, Cp. majjhattha I 
1,4, 12 from mahyam + artha; — annam annam, rightly means anyad anyad Sil. 

6° The MSS have padimoeu. 

5! From the context of the speaker this would also be possible: “no one yet has had to suffer such things”. 
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father, brothers, sisters, wife, sons,” daughters, grand-children, daughters-in-law, friends, 
telatives, relations, acquaintances;® these are my family members, and I belong to them.’ 
If he is prudent then he recognizes perhaps on his own the following: ‘An unpleasant sick- 
ness could indeed befall me, an unwelcome one, ... not pleasing; therefore, o you dear 
family members, relieve me indeed of [here he names it] this and that sickness, the unwel- 
come one ... not pleasing! Under it I am unhappy ... suffering. Free me of [here he names 
it] this specific sickness the unwelcome one ... not pleasing!’ Until then this is not allotted 
[however, to him]. Or [perhaps he recognizes the following:] ‘An unpleasant sickness 
could indeed befall my dear family members, an unwelcome one, ... not pleasing; oh, there- 
fore, I [want to] relieve my dear family members of [here he names it] this specific sickness, 


the unwelcome one ... not pleasing!’ Until then this is not allotted [however, to him]. [For, 


. from the suffering of the one, another [can] not relieve [him]; what one causes, another does 


not atone for [this]. Each one is born for oneself, each one dies for oneself, each one reaps 
for oneself a lower, each one a higher, form of existence. Sounds,” consciousness, mind, 
sensation are determined personally. In this world the attachment to family members does 
not serve for protection or refuge. A person [it is who] one day on his/her part gives up the 
attachment to family members, or the attachment to family members [is what] one day on 
its part abandons the person; [the person, by saying:] ‘the attachment to [my] family mem- 
bers is different, I am different.’ Why then do we delude ourselves through attachment 
sometimes to this, sometimes to that family member? If we think in this way we shall give 
up the attachment to the family members. Whoever is prudent recognizes well indeed that 


it is an external thing. 


°? Compare (Say. II 2, 12 and) the note to Ayar. 16, 12 (= sa, 62, 1917 ed.). 
®3 The other terms appearing in the edition are not attested in the MSS, apart from pesd, “domestic servants”, 
which in one case appears as pehd after sunhd. 


*4 See note 56 above. 

" Jjhanjhd is an intensive form and originally expressed surely just a repeated articulation of this or that 
content. The meaning Aalaha was developed only subsequently and is not useful here. ‘ 

° sannd could also be translated as “instinct, drive”; patteyam mannd following it is without doubt origin- 
ally just a scribal error. (Schubring’s note in his personal copy: egd sannd egd manna Than. 19b 6 (WB).) 
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The following [however] affects [us even] more directly: [A person says:] ‘I have hands, 
feet, arms, chest, abdomen, head, mentality, life, energy, colour, skin, complexion, ear, eye, 
nose, tongue [and] feeling.’ He is proud of what for him®’ perishes in old age: of life ... 
feeling. [For,] a joint in good condition will become loose; the body will become wavy on 
account of wrinkles, the black hair will become grey: this natural body built up on nourish- 
ment, when its turn comes, has to be left behind. Out of such a deliberation [that person]™ 
decided on the way of alms. 

A monk should recognize the world as twofold, namely, [as made up of] sentient [beings] 


and insentient [things], [and the former of independently] moving and [independently] non- 


_ moving (beings). Those in the world who live in a house carry out activity [and] ownership; 


even some wandering brothers and monks carry out activity [and] ownership. [Activity: 
because] they themselves act against the creatures which are [independently] moving and 
[independently] non-moving [injuriously], have another act [injuriously against them] and 
approve of it when another acts [injuriously against them]. Those in this world who live in 
a house carry out activity [and] ownership; even some wandering brothers and monks carry 
out activity [and] ownership. [Ownership: because] they themselves make as their own the 
pleasures directed at sentience or insentience, have another make [them] his own and ap- 
prove of it when another makes [them] his own. [Yes] truly: those in this world who live 
in a house carry out activity [and] ownership; even some wandering brothers and monks 
carry out activity [and] ownership. I, in truth, am without activity and ownership. Those, 
now, who live in a house carry out activity [and] ownership, even some wandering brothers 
and monks who carry out activity [and] ownership—with regard to these we want to live 


a pious life. [But] what leads us to it? As the preceding [was] so [is] the succeeding, [and] 


6? Tn the edition jamsi seems to be an old mistake for jam se (Sil. yat kimcit; C jassim ... mamati, tassi{m] 
... jhiirati), The following ablatives are under the influence of vaydo for nominatives. 


88 ce bhikkha before bhikkhdyariyde is not in the right place. Whoever is already a monk need not have to 
decide about monastic life (bAikkhdyariya). On the other hand, it is quite improbable that the speaker glides 
into the new section of his discourse without a sentence end with the help of a participial expression, | am 
therefore putting a full stop after samutthie and beginning anew: se bhikkhii duhao .... (Above “right place” 
Schubring noted in his personal copy: “cf. Ayar. p. 139 of the edition.” This could not be found (WB).) 
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as the succeeding [is] so [was] the preceding.” That is how it is!” Those have not renounced 
46. they are not willing: [they will be] repeatedly so. Those, now, who live in a house carry out 
activity [and] ownership, even some wandering brothers and monks who carry out activity 
[and] ownership—in both cases they are committing wrong: on the basis of such a 
deliberation a monk should conduct himself 
according to the saying: 
‘at both ends deficient’”’ 
47. in the east, west, north [or] south. Truly, I say:” thus has he recognized the deeds [as inju- 
rious], thus the deeds have left him, thus has he put an end—this is what has been said.” 
48. On this occasion, for the purpose [of the knowledge of] the six forms of life, the Lord pro- 
pounded the class of earth beings, [those of the water beings, those of the fire beings, those 
of the wind beings, those of the plant beings and] those of the [independently] moving 
[animals]: exactly as it is not nice to me if, with a stick, a bone,™ fist, a clod of earth or a 
potsherd, I am wounded, struck, threatened, beaten, hurt, hit hard or killed—{yes] even if 
just a hair of mine is pulled out I feel vividly the injury which causes [me] suffering and fear 
[of it]—so too, know [this, ] all higher beings, all plants, all lower animals, all other living 
beings if wounded ... or killed with a stick ..., [indeed] even if just a hair of theirs is pulled 
out,” feel vividly the injury which causes [them] suffering and fear [of it]. If one has 


recognized this, then [it is certain that] no higher being, no plant, no lower animal, no other. 


® T.e., the future form of existence corresponds to the present mode of life. Cp. the same words in Aydr. I 
16, 2. 

70 Literally: “rightly [so]!” But the three sentences are indeed merely a rhetorical question, answer and 
confirmation. 

1! With “both ends” birth and death are to be understood; this expression is impossible for love and hate, 
or activity and ownership (thus Sil.). Induced by duhao, we have either a quotation of a verse fragment a}so 
appearing in Aydr. I 15, 27 (= siz. 116, 1917 ed.); 14, 4 (= sii. 110), or it itself, see there. 

7 ge me there is no doubt that these words belong here indeed, instead of before the directions. 

3 iti. -m-akkhadyam, the same below 2, 79; 3, 2, etc. 

74 See Bollée 2002, § 806 under atthi-juddha, for which also aeenes with the knees’ was proposed, but 
obviously bones were also used as weapons (WB). 

”® The speaker forgets that this case can apply for only one or two of the mentioned classes of beings. 
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49. living being may be beaten, commanded, subdued, strained [or] killed. Truly,” I say: the 
venerable saints who were, who are and who will be, they all say, they speak, proclaim, 
explain the following: no lower animal, no plant, no other living being may be beaten, 
commanded, subdued, strained [or] killed. This is the pure, constant, eternal teaching 
proclaimed by those who know, because they go to the world. In this way a monk renounces 
violence against living beings {untruth, unallowed acquisition, sexual intercourse and] 
ownership. He may not clean his teeth with a rubbing stick, [use] make-up, purgatives, 

50. scents, nor acquire (any).’’ A monk is free from an [effective] act, free from injury [of the 
faith], free from anger, pride, deceit, greed, peaceful, dead (to the world); he should not 
indulge in the desire: ‘through what I have seen, heard, known, recognized, or through the 
effect of this my penance, self-restriction and chastity to which I have been diligently de- 
voted, or through this [my] habit of being satisfied with what is absolutely necessary to live, 
I would like to be, when I am gone away and departed from here, a god who commands all 


51, pleasures, or a perfect being who is beyond the bad and the good,’ [or:] ‘I would like to be 


—_ 


there, I would not like to be there.’A monk is not deluded by sounds, pictures, kinds.of taste, 
smells [or] feelings; he has renounced anger, pride, deceit, greed, love, hate, quarrel, slan- 
der, gossip, defamation, displeasure as well as pleasure, deception and falsity, [and finally] 
wrong faith, this thorn; 78) in this way he has come away from great [karman] absorption 
52. [and] come to peace, he is willing [and] has earnestly renounced, he the [right] monk. He 
does not himself act against [independently] nor non- [independently] moving beings, nor 
has another act [against them], nor does he approve of it if another acts [against them]; so 
53. he is ... willing [and] has earnestly renounced, he the [right] monk. He is himself not 
devoted to the pleasure of living or dead [goods], nor does he let another be devoted [to it], 


nor does he approve of it when another is devoted [to it]; in this way he is .... willing [and] 


76 From here until “proclaimed (by ... world)” = Ayr. 1.17, 19-21 (= 1, 4, 1, 1f. (1917 ed.), = siz. 126 
(WB)). The series of the classes of beings different from the previous one makes one suspect that we have 
an kunterpolayion here. 

"| pariyaviejja is certainly pariydiejjd and ee to (the root) da. C and Sil. take it with pibati. 


78 This enumeration is also in II 2, 62 (WB). 
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has earnestly renounced, he the [right] monk. And a deed that arises out of desire, neither 
does he perform himself nor does he approve of it when another performs [it]; in this way 
he is ... willing [and] has earnestly renounced, he the [right] monk.”” Should’ the monk 
know: ‘for our sake, for the sake of one single fellow monk is indeed [here] on purpose 
food, drink, sweets, what is spicy bought, borrowed, violently acquired, taken from common 
property, had it brought, and this by doing harm to the lower animals, plants, higher crea- 
tures [and] other living beings, it is brought hither, meant and determined [for us]:’ this he 
neither eats himself, nor lets another eat [it], nor approves of it when another eats [it]; in this 
way he is ... willing [and] has earnestly renounced, he the [right] monk. If, on the other 
hand, he knows as follows: ‘they (the donors) possess forces*' for whom it is meant, 
namely, as a present for the own sons, daughters, daughters-in-law, nurse, relations, 
prince,” servants and maids, male and female workers, as a festival present for each of 
them, for an evening [or] morning meal a [food] stock is donated for a number of fellow 
beings to eat,’ then the monk may take the food in the way in which a snake [quickly slips 
back} in the hole, since it is prepared for another person, placed there for another [if it, 
further,] is free of objections on the part of the donor, of the donee and for acceptance, has 
gone through an instrument, has been prepared with an instrument, is harmless, obtained 
during the search, given to a suppliant [and] has been only placed [for him in the bowl] as 


part of the entire alms® because of these good reasons to a permitted degree, as if it were 


” The words se bhikkhii are probably to be supplemented on the model of 51-53. They are omitted in 54 
because the next sentence begins with se bhikkhii. 

80 For what follows cp..Ayar. 111, 1, 11 and 134, 10ff. (= sii. 202, 1917 ed. i Instead of assim I am reading, 
as do the MSS *ADBGb, assamm in the first place. Sit. also read it so there, as is evident from his explanation: 
na vidyate sva-dravyam asya, so ‘yam asvah (1879 ed. p. 12, 9 asvah); nirgrantha ity arthah. But it seems 
to be obvious to suppose an original *asmam = asmdn. (The 1917 Bombay ed., fol. 325aSf. reads: assam 
paciyae tina vidyate svam — dravyam asya so ‘yam asvo — nirgrantha ... (WB). ) 

5! In the sense of “dependent people,” (see Leumann’s review p. 2 (English tr. of it in Appendix 2 below).) 
Or: parakkame jass ‘attha, “power(-display) by virtue of which”. (See Appendix 4, for the addition by WB 
on Schubring’s rendering of (/dnejja-) ... 

82 Compare Ayar. 1 10, 9 (si. 86, 1917 ed. (WB). 

53 “Harmless” because it does not contain life (nirjiva, Sil.); “during the search,” not by arrangement; “to 
a suppliant,” one who is recognizable as such through his habit (vesa). According to Sil panna is prajna. (In 
his personal copy Schubring noted: “probably patta” (WB).) 
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{as much] grease for the axle [or] ointment for a wound [as one needs], as much as one 
absolutely needs to live in the monastic training. Food, drink, clothes, shelter, a night’s 
lodging, [he should accept] each in its time; a [right] monk observes moderation. If he has 
come [forwards] to any main or side route then heshould 
‘communicate, announce, praisingly proclaim;’ 
the doctrine to those ready to act [and] to unprepared ones who [however] are ready to 
listen, he proclaims peace, renunciation, peaceableness, extinction, purity, honesty, hu- 
mility; the doctrine which does not offend any lower animal, any plant, any higher being 
[and] any other living being he proclaims praisingly in logical development.™ 
When a monk praisingly proclaims the doctrine he should not announce it for the sake of 
food, drink, clothing, a night’s lodging, a resting place [or] any other kind of pleasures; he 
should communicate the doctrine untiringly, exclusively and solely to erase the effect of a 
a previous deed. Thereby, then, after they heard [and] learnt the doctrine from the monk, 
rising with right energy, brave ones have set out in this doctrine. Those [however], after they 
heard [and] learnt the doctrine from the monk, rising with right energy, bravely setting out 
in this doctrine, have obtained every- 
thing, have concluded everything, are completely peaceful [and] totally extinguished—so 
I say. In this way is the [right] monk intent upon the doctrine, knowing the doctrine, taking 
an individual standpoint. 
As that was said [previously]: he has the wonderful lotus, or he does not have it.*° 

Thus the [right] monk has recognized the actions, the attachment [to the world and] 
living in a house [as injurious], is peaceful, attentive, ready, always keen. He is to be called 
as follows: wandering brother, pious man, patient, controlled, on guard, liberated, a seer, 
a wise man, prudent, knowledgeable, monk, [used to] hardship, craving for the beyond, in 


the hustle and bustle knowing the goal on the other side—so I say. 


i Compare Aydr. 1 32, 1ff. (= si. 194 (WB)). For Viy.2, 1: pdna bhiiya jiva satta the translation would be: 
“breathing, existing, living their life, beings bound (sakta) to karman.” 

85 4 weak addition for the purpose of an external rounding up. (For ti bemi at the end here see Caillat 1994, 
pp. 77f. (WB)) 


2. The Ways of Action 
(Siyagada II 2.) 


Introductory Words 
A. Guilty and pious action and the relation between both. The first case—guilt—appears only by way of 
announcement; the second and the third are dealt with by closely relying on the places in B or of the 
Uvavaiya. The general impression of A is of a subsequent compensation as a consequence of the one-sided 
negating content of B. 
B. On forbidden action. |. (2-24): 13 cases of action called 1-5 danda-samdyana, 6-13 kiriya-tthana. 
The tenth among these would belong to the former; 13 presents the required action. 2. (24. 79-85): 
reinforcement and teaching of opponents. 3. (28-57. 61-68): violent action, especially towards people. 
(The same beginning as 1.) 4. (25-27): Appendix: prohibited influence on people (purisa-vijaya). 


I have heard, o venerable one, that the Lord has spoken thus 
[as follows]. Here [is] now the section of the teaching called 
“The Ways of Action”. The following content [is] known of 
it. 
Here two cases are being presented in summary, namely, merit and guilt, peaceful and 
without peace. The discourse on the first case, however,—[and this should be] guilt— 
has the following content. | 
In this world truly, in the east, west, north [or] south, there are many people, as there 
are Aryans, non-Aryans, nobles, inferiors, big, small, well-coloured, discoloured, well 
formed [and] deformed; and they [exercise] the committing of violent deeds, as the 
case may be, to ...' and whatever else such beings there are which are sentient and feel 
pain, of the following kind. [Another tradition:] And for them apply, so it has been 
proclaimed, the following thirteen cases of violent deeds.” They arise out of: (1) 
purposeful violent deed, (2) purposeless violent deed, (3) militant violent deed, (4) 
accidental violent deed, (5) a violent deed through an optical illusion, (6) an act that 


' The text has: “to hell beings, animals, people or gods,” which is meaningless because people cannot 
commit an offence to hell beings and gods. 

* The first five of these thirteen cases are also in fact to be supposed after the words: “of the following kind”. 
(See also Leumann’s review (tr. in Appendix 2) p. 2 where he defends the traditional classification (WB).) 
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occurs in untrue speech, (7) in unallowed acquisition, (8) in [a bad] mood, (9) in 
pride, (10) in doing wrong to friends, (11) in deception, (12) in greed, (13) in 
prescribed action. 

The first [kind of] committing a violent deed occurs through a purposeful violent 
deed.’ For example, a man himself lets off for the sake of himself, his relations, his 
house, his domestic servants, his friends, for the sake of a néga, bhiita or yaksa, this 
[or that] violent deed against [independently] and non- [independently] moving crea- 
tures, makes another to let [it] off against them, or approves of it when another lets 
[it] off [against them]. Thus, for its sake, one speaks of [bad] action with regard to 
him. The first [kind of] committing a violent deed occurs through a purposeful violent 
deed.’ 

Now [comes] the second [kind of] committing a violent deed; it occurs through a 
purposeless violent deed. For example, a man— seizes the animals around us which 
move around freely, not for the sake of the [whole] body, not for its skin, flesh, blood, 
heart, gall, fat, tail (feathers), tail [hair], tail, horn, tusk, incisor tooth, fang, claw, 
sinew, bones, bone -marrow, [also] not because they have injured him, injure him [at 
present or] will injure him, [also] not for the sake of caring for a child or cattle, for 
equipping the house better, or for the livelihood of wandering brothers and monks.° 
He massacres, cuts, shatters, plunders, robs, destroys. Apart 

from children ° whoever purposelessly commits a violent deed partakes of cruelty. For 
example, a man—seizes the plants around us which do not move around freely, like 
ikkata, kadhina, jantuga, paraga, mokkha,' [normal] grass, kusa grass, kucchaga, 


babbaya,’ [normal] straw, not for the sake of caring for a child or cattle, for equipping 


3 Here and in the related places literally: “is called occurring (through) ....” 

4 See previous footnote. 

> The sentence construction is disturbed after -vattand-heum because by way of a summary no tassa (written 
p&nassa) sariragassa kimci is inserted. In this case tassa is either inaccurate for tesim or wrong for tasa. 

. ujjhium bale. A noteworthy admission! One should not supplement ujjhitvd simply with sad-vivekam, as 
Sil. does (C is silent about this). (Schubring’s note in his personal copy: “Madhva and others let Aarman take 
effect only in adults” (WB).) 

™Not moksa (Jacobi 1895, p. 157) but muska. All the plants mentioned here are especially for sleeping on 
or for covering. 

¥ Probably to be read so instead of pappaya, compare the note to Kappa. 2, 30. (In Aydr. II 2, 3, 18 Jacobi 
reads paccaga, the Ciirni vaccaga. The 1975 Ladnun ed. p. 135 (§ 63) omits the word, which corresponds 
to Pali pabbaja, babbaja and Sanskrit balbaja (WB).) 
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the house better .... He ... who purposelessly performs a violent deed. 

A man, for example, piles up grass in a vegetable garden,’ in a royal meadow, in a 
slope, in an elevation from the water, [in a place] in the bush, forest or mountains, be 
it reachable easily or with difficulty, and himself makes a fire, or makes another make 
a fire, or approves of it when one makes a fire in a purposeless violent deed. Thus, ... 
(like 5, until) action. The second [kind of] committing a violent deed occurs through 
a purposeless violent deed. 

Now [comes] the third [kind of] committing a violent deed; it occurs through a mili- 
tant violent deed. A man, for example, [because he thinks that] one of his own, man 
or woman, or anyone else, man or woman was injured, is being injured, or will be 
injured, raises a weapon against [independently] and non- [independently] moving 
creatures, makes another raise it, or approves of it when another raises it in militant 
violent action. Thus, ... (ike 5, until) action. The third [kind of] committing a violent 
deed occurs through a militant violent deed. 

Now [comes] the fourth [kind of] committing a violent deed; it occurs through an 
accidental violent deed. A man, for example, who lives on deer, thinks of deer, 
demands deer, goes deer hunting and shoots his arrow in a vegetable garden ... (like 
8, until) with difficulty in order to kill a deer, thinking he sees one. Although he wants 
to aim at the deer he hits a partridge, a quail of this or that kind,'° a sparrow, a 
pigeon,'! or a hazel-grouse. Thus, then, he hits one thing for the sake of another. [Or] 
for example, a man who plants water-rice, rain-rice, koddava, millet, paraga, or rdla'* 
pulls out a knife in order to cut some grass. As he wants to cut s@maga grass, kumu- 
duga, vihi-usiya, [or] kalesuya he cuts the water-rice, rain-rice, koddava, millet, para- 


ga, or rdla. Here, then, he meddles in one thing for the sake of another. Thus, ... (like 


- kaccha, a “low” field, namely, one between dams near a river, a plantation of radish and cucumbers. This 
and the other meanings are according to the Bala@vabodha and Ayar. I p.150. After kacchamsi follow dahamsi 
and udagamsi, which do not seem to be in the right place here, and are also omitted in the list in Aydr. I 3, 
3, 2, insofar as it is similar to the case here. (In his personal copy Schubring notes: “cp. Abhayadeva on Viyd- 
hapannatti 1, 8 (91b)” (WB).) 

is vattaga and (after “sparrow’”) ldvaga. 

'! From the context here I regard kavim va, “or a monkey,” following this as an erroneous repetition of 
kavinjala. 

ys paraga is explained as banti, rdla as ralo, both names of farm products (dhdnya). 
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5, until) action. The fourth [kind of] committing a violent deed occurs through an 
accidental violent deed. 

Now [comes] the fifth [kind of] committing a violent deed; it occurs in a violent deed 
through an optical illusion. A man, for example, who lives together with his mother 
and father and their family members, with brothers, sisters, wives, sons, daughters, 
or daughters-in-law, regards someone [of them] who means him well, as one who 
means him badly and does something to him in a violent deed through an optical 
illusion. [Or] a man, for example, at a robbery in a village, city, a walled city, a city 
with ramparts, an isolated city, a city reachable either by land or by water, a city 
reachable both by land and by water, at a metal mine,'* a place where monks reside, 
where pilgrims come together, where merchants live, or where a prince resides, 
regards an innocent person as the robber and does something to him in a violent deed 
through an optical illusion. Thus, ... (like 5, until) action. The fifth [kind of] commit- 
ting a violent deed occurs through an optical illusion. 

Now [comes] the sixth kind of acting;'> it occurs in untrue speech. A man, for 
example, for his own benefit, for the benefit of his relations, his house or his domestic 
servants, himself speaks the untruth, makes another speak it, or approves of it when 
another speaks it. Thus, ... (like 5, until) action. The sixth [kind of] of acting occurs 
in untrue speech. 

Now [comes] the seventh kind of acting; it occurs in unallowed acquisition. It 
happens, for example, that a man for his own benefit ... or his domestic servants, 
himself takes something, makes another take something or approves of it when 
another takes something. Thus, ... (like 5, until) action. The seventh [kind of] acting 
occurs in unallowed acquisition. 

Now [comes] the eighth kind of acting; it occurs in [a bad] mood. There is, for 


° Cp. Say. If 1, 39 for this enumeration (WB). 

4 dgara is omitted in the text, probably only by mistake, The translation of this part is like Aydr. 1 37, 20 
(sii, 222 of the 1917 ed.; cp. Hemacandra’s Trisasti? 1, 6, 76 and Bollée 2002, § 667 (WB)). In his Dipika 
Harsakula quotes a stanza which gives several other meanings, cp. Jacobi 1895, p. 359. C writes: se jadha kei 
purise gdma-ghatamsi va rdto vd viydlamsi vd divasato vd ... atenam, etc., “a man regards, for example, at 
a robbery in a village [etc.,] at night, dusk, or in broad daylight, an innocent person as the robber.” 

'S Erom here onwards the kiriya-tthana are enumerated, not danda-samayana. Na tesu parassa vavaro- 
vanam bhavati (C); but compare 18. 
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example, a man sunk in thought, without disagreeing with anyone,'® [rather] on his 
own, weak, disheartened, exhausted, sad, depressed’’ in thought and will, sunk in a 
sea of sorrow, his face placed in his hands, fallen into a gloomy sense, eyes turned to 
the ground. He has four kinds of definite psychological moods; one calls them, anger, 
pride, deceit [and] greed; yes, [his] soul is anger, pride, deceit [and] greed. Thus, ... 
(like 5, until) action. The eighth [kind of] acting occurs in [a bad] mood. 

Now [comes] the ninth kind of acting; it occurs in pride. For example, out of pride of 
{his] caste, [his] family, [his] strength, [his] beauty, [his] penance, [his] scholarship, 
[his] successes, [his} power, or [his] knowledge, or out of pride of anything else, a 
man offends, blames, scolds, admonishes, humiliates, despises another; ‘this is one 
of the others; but I am better and have the privileges of my caste, family, strength, 
etc.:’ thus he blows himself up. [And yet] when he has left his body, alone with his] 
effected act he goes away powerless, namely, from womb to womb, from birth to 
birth, from death to death, from hell to hell. He is cruel, unmoved, unsteady and 
arrogant. Thus, ... (like 5, until) action. The ninth [kind of] acting occurs in pride. 
Now [comes] the tenth kind of acting; it occurs in doing wrong to friends. A man, for 
example, who lives together with his mother and father and their family members, 
with brothers, sisters, wives, sons, daughters, or daughters-in-law, himself imposes 
on one of them a heavy punishment because of a minor offence: he immerses him 
in cold water, or pours hot water over him, burns him with fire, weals'’ his sides with 
a cord, cane, rope, leather,” whip, [hard] grass”'or with a [rough] creeper, beats with 


a stick, bone, fist, [pelts him] with a lump of earth or with a potsherd. When such a 


© The expression with the adverbial n ‘atthi: n’atthi nam kei visamvadei is noteworthy. 

"7 Are the words ohaya to jhiydi borrowed from Jinacariya 92? 

'’ The Nisiha-Cunni distinguishes uccholei from padhoei, a single from numerous pouring over (III 465, 
2 on 14, 14 and NisBh 4640f.: ekkamsi dhovanam uccholanam, puno puno dhovanam padhovanam, cp. Cunni 
11 303, 1 on NisBh 4, 1881 (WB)). In Dasa. 6, 12 (= Suttdgame II p. 927, 21, §134 (WB)), where this whole 
section is found again, bolittd occurs instead of uccholetta, also Sil. has bolayita (C has uvalettd (1936 Lahore 
ed., p. 201, 13: bidita) (WB)). 

ig Literally: “rips open his sides”. 

20, = a 

tayde = tvaca. 
2) chiva = Siva; or, as with Dasd. 6, chivadi = sivati. 
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man is at home [his relations] are sad, if he is far away they are in good cheer.” Such 
a man thinks only of punishment,” imposes respect through punishment, places 
nothing higher than punishment. He is amiss in this world, amiss in the other world. 
He has a high temper [and] is full of anger and a brute. Thus, ... (dike 5, until) action. 
The tenth [kind of] acting occurs in doing wrong to friends.” 

Now [comes] the eleventh kind of acting; it occurs in deception. Those [here] 
amongst us who lead a dark life, push their way through the darkness,” are light like 


owl-feathers,”° heavy like a mountain, though they are “noble ones,”2” 
vy & 


speak an 
ignoble language. They are this, [and] regard themselves as being something else; one 
asks them one thing, [and] they answer the other; they should say the one thing, [and] 
say the other. A man, for example, in whose body there is an arrow, does not pull it 
out himself, nor does he make another pull [it] out, nor does he destroy [it there and 
then]; [rather] he conceals [it] in this or that way,”* [and] because it is not destroyed,” 
it sinks deeper and deeper.*° In the same way, a dishonest person, if he incurs a decep- 
tion, does not confess it, either privately or publicly, he blames [himself] neither to 
himself nor in front of witnesses, he does not detach himself [from it], he is not 
cleansed [of it], he does not vow to avoid [it], he does not take upon himself the 


appropriate atonement through fasting.*' A dishonest person will be born again in this 


? ta eva yatha marjare prosite miisikd visatthd sutthu suhena viharanti, C. 

a danda-pdsi is better with the root pas than with parsva, as with Sil. (The etymon is rather danda-pdsi-ka, 
for which see Edgerton 1970, s.v. danda-vasika, ‘policeman, local guard’ (WB).) 

a According to C and Sil. the ninth and tenth kiriya-tthdna are in reverse order in some cases. Thus 10 is 
called no. 9 para-dosa-vattiya, and 8 [aya-]dosa-vattiya, dtma-dosa-pratyayikam. 

25 For the Jaina darkness is matter, hence tamo-kasiya = tamahkasin, Sil. “rubbing against the darkness.” 
C has tamo-kdiya. 

6 So according to Sil. (313b 6 te ca sva-cestayaivolika-pattraval laghavah (WB)). One first thinks of the 
noiseless flight of owls (which are inauspicious birds, e.g., in Brhatsamhitd 43, 62 (WB)). 
2h Te Griyd vi santa (WB). 

ae evam eva is not kim tu. 

9 (Text: no viuttai; Sil 314a 6f. apanayati. Vivartate means ‘to be removed’ Jacobi (WB).) Compare 
satthehim viuttanti, Ayar. 13, 28 (= sit. 28 (WB)). 

3° © has twice anto anto, siya ti. 

3! This series of instances is from monastic life. At the same time, the whole explanation is directed at every- 
one, not only at monks. 


2i. 


22. 


23. 


The Ways of Action (Siyagada II 2.) 57 


world, a dishonest person will be born again in the other world.*? He blames, he 
rebukes,” he praises, he goes away [and] does not return; after committing a violent 
deed he covers it up. A dishonest person does not possess a light-coloured soul." 
Thus, ... (like 5, until) action. The eleventh [kind of] acting occurs in deception. 
Now [comes] the twelfth kind of acting; it occurs in greed. Those [here] amongst us 
who live in forests, huts or villages, carry out secret practices, are not very controlled, 
not moderate towards all the lower animals, plants, higher beings and other living 
beings, they take recourse to half true, half untrue speech, in that they say: “me, one 
may not beat, command, take hold of, strain [or] destroy, [but] others one may beat, 
command, take hold of [or] strain [or] destroy.” Likewise, they are deluded in the 
desire for women, filled with lust, fettered, agitated.>> After having enjoyed sense 
pleasures four or five years long, or six to ten years, sometimes less, sometimes 
longer, then they die at their destined time and are newly born in the abodes of gods 
of the underworld and of the lower heavenly classes. When they are released from 
there they always retum anew as deaf and dumb,” as born blind,?” or born dumb. 
Thus, ... (like 5, until) action. The twelfth [kind of] acting occurs in greed. 

An able wandering brother and monk must recognize these twelve kinds of acting 
thoroughly [as being injurious]. 
Now [comes] the thirteenth kind of acting; it occurs in prescribed action. A houseless 
person living secluded here in this world for sake of [the welfare of] his soul, who in 
gait, speech, gathering, putting down the utensils, in excreting his faeces, urine, snot, 


32 Here paccdaydi cannot be separated from the meaning derived from other places (attested in Pischel § 
487). The same in C, whereas Sil. has: sarva-kdryesv evavisrambhanatvena pratydyati prakhydtim yati tathé- 
bhiitas ca sarvasyapi [a] visvasyo bhavati (314a 10f. (WB)). 

These expressions characterize indeed a dishonest person who disregards everything. Here the distinction 
between nindati and garahai taken from the discipline does not seem to be in place. 

4 On the colours of the soul see Schubring 1935, § 97; Basham 1951, p. 245; and Nyayavijaya 1998, pp. 
212ff. (WB). 

35 In the edition garahiyd is based on a misunderstanding of gadhiyd and is omitted as disturbing the sense, 
being left out in the commentary. 

6 elao jahd vuccati evamvidhd tassa bhasa bhasati, C. 

ma tamiiya, as one evidently has to read, has nothing to do with mika, as also the explanation of tamiyatide 
as tamo-mikatvena in Jacobi 1895, p. 363, n. 3 is not from Sil and the Dipikd. Rather, it seems to be an -i#ka 
derivation from tamas. C has: tamakdiyde tti, jaty-andho bhavati balato va, without mentioning jdi-miyatide. 
(PSM reads tamuya here. Wackernagel/Debrunner 1954 do have the suffixes -uka (§§ 291 ff.) and -aka (§ 
322), but not as derivations of neuter nouns in -as (WB).) 
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spit” [and] dirt is careful, in thoughts, words [and] deeds is attentive and disciplined, 
restrains his senses [and] his life, in exerting [his attention] walks, stands, sits, lies 
down,°” eats [and] speaks, takes or puts down clothing, bowl, cloth [and] broom, 
commits, and even if it be so much as the falling of a hair of the eye-lash, an impon- 
derable, most trivial activity appearing through a prescribed action. It is acquired” in 
one moment, felt in the next, annulled in the one thereafter. Acquired, effecting itself 
prematurely,"! felt [and thereby] annulled, [it follows its law immediately], and he 
who [commits it],‘? remains in [the lapse of] time without effective action.”” The 
thirteenth kind of acting appears in prescribed action. 

Truly I say: the venerable saints who were, who are and who will be, they have 
named, name and will name all these thirteen kinds of acting, they have proclaimed, 
proclaim, and will proclaim them; they have cultivated the thirteenth kind, cultivate 
it and will cultivate it.“ 

Further, I want to speak of those kinds which one [in an unacceptable way] effects on 
people.’ Here in this world“ people of different intellect, inclination, disposition, 
faith, favour, action [and] intention, pursue the study of this and that bad knowledge 
since there are [prophecies from] earth and weather,”’ natural wonders, dreams, atmo- 
spheric phenomena, [twitching of] the limbs, sounds, body signs, grains; studies about 


woman, man,‘“*’ about the horse, elephant, cow, ram, about the cock, partridge [and] 


38 Schubring 1927, p. 24 (Kleine Schriften, p. 98) changed “snot, spit” (Rotz, Schleim) to ‘all kinds of 
mucous’ (Schleim aller Art) (WB). 

iis tuyattamanassa, On tuyattae = ativartate see the ref. to Schubring in the next fn.; the note on Pure Life 
32, 19 (p. 119 below) and Alsdorf 1959, pp. 18f. are to be added in Bollée 2002, glossary (WB). 

© baddha puttha. (Schubring 1927, p. 24 (Kleine Schriften, p. 98) changed “acquired” (erworben) to 
‘bound’ (gebunden) (WB)) 

| udiriya. 

“2 Thus as in C: se ya. 

43 The sentence following this: “Thus for its sake with regard to him one speaks of a bad action,” is a mech- 
anical repetition and to be omitted. 

“4 Continued p. 91 below. 

= purisa-vijaya{-]vibhanga (25-57). Sil. has vicaya, “search” in mind, but this is not necessary. (Jaina) 
dogmatics knows the word vibhanga in connection with avadhi-knowledge in order to indicate its false kind 
(Viy. 11, udd. 9) (see Schubring 1935, § 79 (WB)). 

© The §§ 25-27 here are quoted by Horsch 1966, pp. 66f. (WB). 

47 bhomma (according to C). 

48 For itthi- and purisa-lakkhana see Bollée 2002, § 806 (WB). 
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quail of different kinds, about wheels, umbrellas, pelts, sticks, swords, precious stones 
and measures;” the art of making one happy, unhappy, pregnant [or] mad; [know- 
ledge about] magic, incantation, sacrifice [and] chivalry; [insights about] the 
movement of the moon, sun, Venus, [and] Jupiter; [warning interpretations] of falling 
meteors, fire in the sky, the appearance of forest animals among people” [and] the cry 
of crows, the rain of dust,'*” hair, parts of flesh [and] blood; the ability [under magical 
power] to place a stick in the air or to lift it up [only] from the ground,” to put 
[someone] to sleep, to open bolts; the secret remedies of the Svapaka, Sabara, 
Dravida, Kalinga, Gauda, Gandhara; the power to knock [someone] down, to pick 
up,” cause to tremble,’ make stiff, to stick to something, make sick [or] healthy, to 
move anywhere [and] the art to become invisible:® they use these and other arts for 
the sake of food, drink, shelter [or] lodging or many other desires. They possess a 
lower knowledge.** When these ignoble ones [and] and those who are on the false 
path die at their destined time, they are newly born in the abodes of gods of the 
underworld and of the lower heavenly classes. When they are released from there they 
always return anew as deaf and dumb, as born blind, or born dumb. 

A man”’ for his own sake or for relations, for his house or his servants joins a relative 
or a.fellow lodger and [becomes his] escort, comrade or travelling friend, [becomes 


ase kagini is either a small coin or a measure of length. It appears as the latter in the Jambuddivapannatti (3 
sit. 63 (fol. 250b 2) WB): the original picture of the kagini is acquired there by king Bharaha and belongs to 
one of the important possessions of the emperor of the world, the raina. Hence it is clearly explained why Sil. 
at this place interprets k@gini as ratna (1917 ed. 319a 1. For references apart from the Jambudd. see e.g., 
Maity 1970, p. 221; Srinivasan 1979, p. 54 and Bollée 1998 III, p. 65f. (WB)). 

°° So miya-cakka according to Sil. 

5! For “rain of dust” cp. Ltiders 1940, 634f. (WB). 

22 This is presumably a degree lesser than the former which Sil. (319a 12) explains as dandam utthadpayati, 
whereas addhaveyali vijjd is supposed to be dandam upasamayati. Compare Jacobi: 1895, p. 266 (quoted and 
discussed by Mitra 1939, pp. 179f.; see also Leumann 1892, p. 612 (Kleine Schriften p. 238) = Dasav. 105b 
Sff. of the 1918 ed. (a-nihnava-kathanaka on DasavNijj. 190) WB). 

53 Or to do both these to oneself (C). 

4 So jambhini according to C (kampdvei pasadam va rukkham va purisam vd). 

5 The word dyamanim (B4lav.: Gtmani vidya), that follows here is omitted in C and Sil. (For a ritual to 
become invisible see Saletore 1981, pp. 66ff. and 165 (the use of collyrium) (WB).) 


6 tiricchi vijj, which does not look or lead up, but remains in the earthly region. 


Lt emer , ss : ; . 
egaio, or perhaps “alone” has an indefinite sense. Therefore se is not sa, but means atha. 
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with him] a burglar, thief, shepherd, hunter,** trapper, bird-trapper, fisherman, 
slaughterer of cows, cowherd, dog-keeper or tracker with a dog. If a man has agreed 
to be [someone else’s] escort, comrade” [or] travelling friend, then he beats, runs 
through, pierces, drags, robs, destroys in the same way [as the other and] consumes 
[it]. Thus he degrades himself® by a very bad action. 

If a man has agreed to be [with someone else] a burglar [or thief], thus ... action. 

If a man has agreed to be [with someone else] a shepherd, hunter, trapper, bird- 
trapper, fisherman, slaughterer of cows, cowherd, dog-keeper, then he beats ... des- 
troys sheep, buffalo, antelope, bird, fish, cow,®' dog or another animal in the same 
way [as the other and] consumes [it]. Thus ... action. If a man has agreed to be [with 
someone else] a tracker with a dog,” then he beats ... destroys the same person or [the 
same] animal [as the other and] consumes [it]. Thus ... action. 

A man tells his listeners he would like to kill a partridge, a quail of this or that kind, 
a pigeon, hazel-hen or another animal, [and] so he beats ... destroys and consumes [it]. 
Thus ... action. 

A man is troubled by some experience or by not being given enough, or by being 
ignored at a drink (party) [and] so [on purpose] sets fire to the grain of the house 
owner or his sons, [or] he cuts [the sinews of] the legs of their camels, cows, horses 
or donkeys,[{or] he burns their stables after having blocked [the doors] with bundles 


of thorn{- bush], [or] he steals from them a ring, precious stone, or pear] chain, [or] 


* Literally “boar-hunter” because sovariya = saukarika is derived from sitkara, “wild boar”. But the victim 
of a sovariya in 35 is a mahisa, “buffalo”, and Sil. calls him a cdndala or simply hunter (khattika). 


inc: upacarakah bhandio, bhandeum musa@vei, whereby the word is certainly given an unintended mean- 


ing. 


6 It is not a question of his killing the companion, as Sil. and C think. A criminal is not being described, 
but daily life. 

©! Here 39 runs: tam eva gonam, “the same cow”, also 41f. Probably tam eva should also be in 34—38. For 
40, where the reference is to govdla, I am following Sil. because the text does not seem to be in order: tam 
eva govalam vd parijaviya parijaviya hantd ..., as if he kills a shepherd. In C 40 and 41 are omitted. 

© For sovaniy'antie, apparently sauvanikdntikah, “one who lives at the edge of the village and has dan- 
gerous dogs,” C has sovdga-niyantie and means: so puna sovagehimto vi antiyataro bhavai, thereby calling 
such a one lesser than a svapdka. 

e ayana, drawing to oneself, absorbing something into the Jaina discipline (first appearing in Ayar. 111, 
2, 6): the absorption of sin (karmdpddana, Sil.). 

$4 So according to C, 
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from wandering brothers and monks an umbrella, stick, pot, jug, staff, bedding,® 
clothing, blanket, shoes, leather items or shoe bag. This he does himself, or makes 
another do it, or approves of it when another does it. Thus ... action. A man is without 
consideration [because of some experience or in his anger, and] so sets fire to the 
50-53. stock of herbs of the house owner or of his sons, [or] he cuts ... (as above, 45-48) ... 
does it. Thus... action, 
A man, when he sees a wandering brother or monk, degrades himself by different 
kinds of bad action: he slaps him or rushes at him, or when the other in his time 
appears, he does not let him be given anything to eat or to drink, [because he thinks:] 
“those who are tiresome and laden,® lazy, pitiful, miserable, weak, become wandering 
brothers in the forest.” 
They elevate® the life here in this world, the wretched life, they do not in the least 
concern themselves with the beyond. They make others [for the sake of their wishes] 
sad,” cast down, depressed, worried, suffer; they do not desist from causing sadness, 
disheartedness, pressure, worry, suffering [and] torment by killing and fettering; by 
gross, more gross and most gross activities through bad action of various kinds, they 
enjoy the bodily pleasures of human beings, such as food, drink, clothing, shelter, 
lodging, each at its own time. | 

One” after the other, further, 

someone takes his bath, brings the donation, 
carries out daubing the eyes and forehead, atones [perhaps, for a bad dream he 


ie Tentatively for bhisiyd (besvdno pdt, Bdldv.). (Both the 1879 and 1917 eds read bhisigam. For bhisiyd, 
Skt. brsika, see Bollée 1998 III, p. 179 (WB).) 

6 Ironically. For connamanta (vona‘’) C has dhunnamanta (dhiyate ‘nenéti dhunnam). These are people 
who do nothing else but collect wood and grass. A bhar’akkanto is one whose burden it is to care for his 
family members. 

67 Plural because of the influence of parivvayanti coming before it. At the beginning of 56 singular again 
so that the richness in servants stands out more; padivithei appears with soyai, etc., also in Ayar. I, 2, 5, 4 (= 
sii, 92 (WB)). 

68 Tt seems that one has to understand dukkhanti, etc., as causatives. The same with 64 below where duk- 
khenti, etc., appear in C. 

* In this second half of 55 we have in front of us as an interpolation the part of a varnaka which we have 
already come across above in II 1, 13. The wording is very closely related to Uvav. 38 (compare also Uvav. 
2. 17, Jin. 95.104). There are no vedhas; as opposed to the Uvav. (kappiya ... sukaya-soha) they are replaced 
by gahas (kappiya-mala-maudi) and prose (vagghariya-... kalave). The interpolation is probably continued 
in 56. Both texts are found together again in Dasa. 10. 
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had], sprinkles his head,” lays a garland around his neck,” 
puts on precious stones and gold 
puts on a garland 
belts his body,”' lets a bundle of flower garlands hang down as a waist band, wraps 
on fresh clothes, anoints the joints and body with sandal (paste), and so, [sitting] 
in a big hall on a splendid chair, surrounded by a crowd of women, in bright lights 
till the morning, in the loud noise of a poetic recitation, dance, song, string and 
drum music of different kinds, enjoys the bodily pleasures of human beings. 
If he deputes a person (with something], then four or five spring up uncalled [and 
say]: “Speak, your honour, what should we do? What should we bring, what (should 
we) offer, what (should we) undertake? What is welcome to you indeed? What tastes 
good to your palate?” When they see this [man] ordinary people say: “Truly, this 
person is a god, god-anointed is this person, this person should grant [us] support;” 
others too obtain support from him.” But the pious ones say when they see him: “This 
person has undertaken a bad action, he is a big rascal,” a real selfish one, destined for 
the land of death,” belonging to hell, a child of death,”° and will with difficulty 
arrive at the knowledge which the future [liberators will proclaim].” 
Some are stuck” full of desires, those ready to take on [monastic life], those not 
ready; tormented” by restlessness they are stuck full of desires. This attitude” [is] 


With Sil sirasa (siramsi) nhde only after kalave; kanthe mald-kade is not in C. (For “bad dream” here see 
Bollée 2002, p. 40, payacchitte (WB).) 

"! Presumably for padibaddha-sarire as, according to Jin. 32, one has to read separately from vagghdriya, 
despite Sil. 

? Read uvajivanijje instead of devaji”. 

3 gidhutta, atidharta. C and Sil. take the word together with dhunoti, but dhutta = *dhutya does not fit in 
here (cp. fn. 114 below ). (In his personal copy Schubring noted “atidhiita” next to dhunoti (WB).) 

iy dahina-gamiya, “going to the south (in the direction belonging to the god of death).” 

73 Probably neraiya has to be taken along with niraya in its basic sense. 

18 For kanha-pakkhiya compare the krsnapdaksika in Lalitavistara. (Monier-Williams and Edgerton have 
only *-paksika, without any reference to the Lalitavistara (WB).) 

™ Before this is icc-eyassa thdnassa which as a genitive cannot be connected to abhigijjhanti or utthiya, nor 
can it be joined to the end of 56. 

bs Supposedly abhijhanjha means trsnd (326b 5, 1917 ed.: jhanjha trsnd; jhafijhd ‘the noise of the wind or 
of falling rain; hurricane’ (WB)). The translation is only approximate. 

” Perforce for thana; sthdna is a possibility, a case, etc.; cp. the use of the word in 7hdn ‘anga. In German, 


however, one cannot satisfactorily connect such a dividing word (Einteilungswort) with laudable and 
reproachable adjectives (sthana, however, can mean ‘state, condition’, Monier-Williams (WB)). 
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ignoble, manifold, imperfect, against the rules, impure, not healing; it [is] not the way 
to perfection, to liberation, to extinction, to isolation, not the way which is free from 
suffering; it [is] completely false and impious. 
With this, then the discourse of the first case, of guilt, has taken place. 
Now the discourse of the second case, of merit, will be given. Truly I say:* in the east 
... [like II 1, 35 until] decided on the way of alms. They, [however] after they have heard 
[and] understood the teaching from the monk ... /like II 1, 59 until] are completely peace- 
ful {and] totally extinguished—so I say. This attitude®! [is] noble, unique, perfect, 
according to the rules, pure, healing; it [is] the way to perfection, to liberation, to 
extinction, to isolation, the way which is free from all suffering; it [is] completely right 
and pious. Thus, then the discourse of the second case, of merit, has taken place. 
Now the discourse of the third case, of the relation between guilt and merit will be 
given. Those [here] among us ... (like 21 above, until) [or] born dumb. This attitude [is] 
ignoble, ... (like 57, until) completely false and impious. With this, then, the discourse 
of the third case, of the relation between guilt and merit has taken place.” 
Now the discourse of the first case, of guilt, will be given. 
Truly, here in the east, south, west [or] north there are® all kinds of people, who live 
in the world, are full of desires, full of activities, have a lot of property, being false, 
agree to the false, are deveted to the false, speak false, live false, have the false in 
view, hang on to the false, are completely false in mentality and action, acquired their 
livelihood through the false alone; so they lead their life. They beat, run through, 
pierce, continuously cut [what is living},™ have bloody hands, are cruel, crude, vulgar, 
violent; indulge in bribery, fraud, deception trickery, dishonesty, pretension, profit 


80 Ta C se bemi. Instead iha khalu is omitted there, the same, correspondingly, in II 1, 35. 

*! See note 79 above. 

e Indeed, in view of their brevity and lack of invention, the second as well as the third case have to be a 
much later addition out of scholastic intention. If it is required in 58 that from II 1, 35 one repeat every- 
thing until 59, then this is, of course, impossible; at the most, it has to be those parts from 35 to 59 which, 
connected to one another, have a certain coherence. 

3 The fotlowing until 68 is also contained in Dasa. 6, with minor differences. I am referring to this through 
D, De(unni) and Dt(ika). Dc and C are almost identical for 63. Cf. Schubring 1921a, p. 14 (WB).) 

%4 The sense of repetition is in the use of the second person, imperative: “beat, run through, pierce,” compare 
Jacobi 1895, p. 373' (Cp. Sen 1936, p. 15 (WB)). 
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hunting,*® [have] bad ways of thinking, bad habits, (are) bad in company, difficult to 
satisfy, to please, (are) impious [and] do not lifelong abstain from every kind of 
offence towards living beings, from every untruth, from every unallowed acquisition, 
from every unchastity, from every possession; from pride, from deceit, greed, love, 
hate, quarrel, slander, gossip, defamation, displeasure, pleasure, deception and lying, 
[and] wrong faith, this thorn;*” from all bathing, massaging, rubbing, [and] anointing, 
from [effects of] sound, feeling, taste, smell,*’ [and] floral decoration; from chariot," 
howdah,® two-horse chariot,” palanquin [and] stretcher”; resting place [and] seats,” 
draught animals,” [tasty] food [and] household utensils” in their application; from all 
buying, selling [and] business in whole [and] half [gold-] masa [and] coins;” from all 
unminted and minted gold, from rich possessions, corn, precious stones, pearls, shells, 
stones [and] corals; from all false weights [and] measures, from all activity to a 
weaker [or] stronger degree; from all action and the causing of it, from all cooking 
and the causing of it, from all stamping, pressing, beating, pushing, from torment by 
killing [and] fettering; and such other blameworthy actions the ignoble ones perpetrate 
that are based on a lack of knowledge (and) inflict pain on other beings. 

For example, a man does violence to rice, lentil, sesame, beans and other pulses” 


85 sai, explained everywhere as sdtisayena, a second possibility (apare) only in Dt as sati which, however, 
should mean avisrambha. 


86 For this cliché cf. II 1, 51 (WB). 

87 The commentators understand sadda, etc., generally. It seems to me that the words, in their relation to 
the external appearance, can be separated neither from nhana, etc., nor mallalamkara. 

a sagada-raha-jana; further juggam = purusdtksiptam akasa-yanam. 

89 A bhayadeva (see Aup., S.v. gilli) is obviously right (with “howdah” (WB)), as against Sil. who says: gilli 
tti purusadvayétksipta jhollikd (do° Dt). 

wu Latanam yad addapallanam ridham tad anya-visayesu thillir ity ucyate, Dt, whereby Leumann’s reading 
in Aup. (see thilli) is corrected. 

*| (siya Sibikd) kiitagara-cchadito jampdna-visesas, tathd samdamaniya tti sibika-visesa eva purus ‘dyama- 
pramdno jampdana-viseso va, Dt. 

%2 Gsannani gabdik’adini, Dt. 

is ‘jdna-vahana; not in the right place as a dvandva, because the vehicles [jandni naukddini, Dt} have already 
been mentioned. In D the animals also follow immediately (... dsa-hatthi-mahisa-gavelaga ...). 

* pravistaro nama grhdépaskarah, Dt. 

ss Compare Liiders 1919, p. 750 (= Liiders 1940, p. 478). 


i According to the usage today (cp. also Engelbrecht 1919) mugga and masa would be Phaseolus Mungo 
and Phaseolus radiatus, nipphava (val, Balav.) Dolichos Lablab, kulattha (tuvar) Cajanus indicus, if it means 
kulitti: Dolichos uniflorus, dlisandaya (cauth), if it means cavli: D. Catiang, palimanthaga (kala cana) Cicer 
arietinum, if it means math: Ph. aconitifolius, if it means black gram: Ph. radiatus. 
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carelessly [and] cruelly by mistake, [and] exactly in the same way such a person does 
violence to partridges, quails of this or that kind, to pigeons, hazel-hens, antelopes, 
buffaloes, wild boars, cows, lizards, tortoises [and] snakes. On those at home, such 
as a serf, messenger, servant, farm labourer, worker [or] donee, he himself imposes, 
on account of a minor offence, a severe punishment: “thrash him,”’ pull out his hair, 
beat him, push him,” tie his hands to his back,” bind his feet, gag him, arrest him, tie 
his joints and neck together,'” cut off his hand (foot, ear, nose, lips, uvula);'”' cut his 
flesh where he wears the thread,'” tear his flesh out from his chest,'” pluck out his 
eyes (testicles, tongue);'™ drag him through water,'® rub him with rubbish,'® tum 
him around and around,'”’ impale him, spear him, drip (something) acid-like into his 
wounds, cut him with sharp darbha grass, hurt him’ on the penis,'® burn him in 


7 This series, further extended, is also in Uvav. 70 (= sa. 38 (WB)). 

os cincalayd-kasa-vetta-tdlaud 'adihim tajjenti, pay'adihim talenti, CDc. 

ie adu-bandhanam ti prstha-bahu-bandhanam, Dt., Uvav. have andu. 

i samkodita-modito jo hatthesu ya padesu ya galae(su ya,Dc!) bajjhai, CDc (Cp. Bollée 2002, §754 (WB)). 

'0' Thus according to Uvav., where murava is explained as galaghantika by Abhayadeva. In Say. and D 
muha is inserted, presumably for mukha which was misread from murava. Before it is sisa, which is con- 
spicuous, because otherwise here it does not pertain to a direct, deadly treatment. Probably originally there 
was: imam sisamurava-cchinnayam kareha which in the analysis of what was written in abbreviated form: 
nakka-ottha-sisamurava, was erroneously separated. CDt agree with it (ekko vd do vi hattha chijjanti evam 
pada vi cor’adinam, kanna-nakk’otth’adi cariya-diitanam viruddha-rajja-cdrina ya itthiyG@nam ca, sisam 
abhimara-veriyGnam, muravo majjhe chijjai-asi-m-ddihim CDe; in Dt only muravo madhya-vedhah sari- 
rasyasi-prabhrtikena). 

'2 A vaikaksika is the thread worn from the left shoulder under the right arm; cp. M. R. Kale on Harsa- 
carita 11. This corresponds to D: veya-cchinnayam veyacchao khandhe ahantina ( ‘tum De), bambhasuttaena 
chijjanti CDc; brahmasiitr ’ddy-akarena cchedanam Dt. Abhayadeva has it slightly differently where vai- 
kaccha-cchinnaga means uttar 'asanga-nydyena vidarita. There is no trace elsewhere of angachahiyam next 
to veyachahiyam in the printed text. (See Appendix 4 for other readings.) 

'®3 As in the 1879 ed. pukkhapphodiyam, instead of hiya uppadiyam. The area around the heart is certainly 
meant. (See Appendix 4 for other readings.) 

” damsana means “eye”, dasana would mean “tooth” which in the Uvav. is next to nayana. 

105 hive pavvaya-nadi-tada (“di MSS) -m-ddisu va olambijjai (ullam° MSS) CDc; with a rope in order to 
be pulled out again. 

'% gharsitam karis’adina, Dt. (Cp. Bollée 2002, § 754 (WB).) 

'7 As one does when making butter (rasa-nihkdsana, Dt), cp. Aup. glossary under gholiyaga (where 
Leumana refers to ghoda, “Hindi /assi, curds churned with entire butter in it”, Prakash 1961, p. 286 (WB).) 

(88 Thus according to Abhayadeva, Aup. under siha-pucchiyaga. CDc think indeed the same: sho sihie tava 
samam laggao acchai java thamiyanam donha vi kaddhantanam chinnanetto bhavai. evam kassai (tassa Dc) 
puttaga (pputtayd De) chettum appanae muhe chubbha(n C) ti, Dt has only: simha-pucche bandhanam. It is 
only with such a simple interpretation that vasaha-pucchiyam is reconcilable, which is indeed omitted in 
Uvav. In the edition -pucchiy’angam is not attested anywhere. 
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straw,’ let the crows peck his flesh, deprive him of food and drink, chain him for 
life, kill him in some terrible way.” 

To his family, like mother, father, brother, sister, wife, daughter'’° or daughter-in-law, 
he himself imposes, on account of a minor offence, a severe punishment: he immerses 
[the guilty one] in cold water, or pours hot water over him, burns him ... (like 18 
above, until) amiss in the other world. They make'"' (others) sad, cast down, depres- 
sed, worried, ill; they do not desist from causing sadness, downcastedness, pressure, 
worry, suffering [and] torment by killing and fettering. They are also deluded through 
desire for women, filled with craving, bound, excited. After having enjoyed sense 
pleasures four or five years long, or six to ten years, sometimes less, sometimes more, 
having created one enmity after the other,'’* having accumulated [karma matter from] 
a lot of bad actions: [then it happens] inevitably!" [that] through the karma [matter] 
with which they have burdened themselves— like an iron or stone ball which one 
throws into the water, penetrates the water surface and [then] rests at the bottom on 
the ground, exactly like that a man who surrounds himself with things to be avoided 
or discarded, with [moral] morass,'' enmity, deception, trickery, profit hunting,'’° 
shame, ill-humour, who habitually murders animals, when he is dead at the time 
destined for him, he penetrates the earth surface and rests at the bottom on the ground 
of hell. The hells, however,'"* [insofar as they are] inside, are round, [insofar as] out- 


109 De has kadaggi for davaggi (kadaena vedhitum palivijjanti). (In his personal copy Schubring notes: 
“Also Isibhas. 9”. — Cp. Bollée 2002, § 767 (WB).) 

a dhuya i v@ suyd i va (!). 

"l See 55 above. 

'12 kalam belongs to appataro va bhujjataro vd, because II 2, 21 shows that in this sentence the object 
appears after the verb: bhunjittu bhoga-bhogaim, pavisuittd ver ‘dyayandim, samcinitia bahiiim padvaim kam- 
maim. Sil. leaves out bh. bh. and puts pav. before samc., Dt also does the latter. 

"3 ssannaim is an adverb in the plural of the adjective. The Dipikd explains it as prdyah, Sil., and Dt, not 
at all, and C explains ussannam as anekaso. Hemacandra’s Desindmamaild |, 176 somewhat differently, 
osannam = trutitam. ; 

ue vajja is not vajra but varjya; dhitya is a gerund from dha (another formation is dhutta = *dhutya, Dasav. 
7, 57 (see fn. 73 above)); should pamka be not panka but pakva, and be related to Karman? 

''5 Dt notes here the variant dsdyand-bahule. 


16 This description is also in Pannavand 87b. Cp. Schubring 1935, § 108 and Caillat and Kumar 1981, 
plates 1 5ff. (WB).) 
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side, square''’ [and] in depth the form of a knife [-blade], of eternal darkness, 
[insofar as] without the shine''® of planets, moon, sun, houses of the moon and 
{other] fixed stars; . 


the ground [there] is slimy through lard, flesh, blood, pus, [and] rubbish in 


masses;!!° 


i 


horribly stinking because of filth [and] excrement,'”° with an uncertain glow of fire,'”' 


sharp to the touch, unbearable. The hells [are] bad, the feeling in the hells bad.'!” 
The hell beings do not sleep and slumber, they do not accept” rest,!'4 nor satisfac- 
tion or reason. The beings in hell continuously feel hot, strong, deep, hard, sharp, 
cruel, bad, heavy, bitter, unbearable pain. Just as when a tree growing on a mountain 
peak is felled from the root plunges into the depths, an abyss, a wilderness, because 
it is heavy on the top, exactly like that such a man [plunges] from one womb to 
another, from birth to birth, from death to death, from suffering to suffering; [he is] 
destined for the land of death, determined for hell, a child of death, and will with 
difficulty arrive at the knowledge which the future [liberators will proclaim].'* This 
attitude ... (like 57, until) impious. 

With this, then, the discourse of the first case, of guilt, has taken place. Now the 


"Iti already indicated through the brackets that this description does not present the form of a single hell, 


which would also be difficult to imagine in this form, but of all their kinds. Later Jaina dogmatics (Jivadbh. 
215ff., Pannav 87) describe more exactly how the middle hells are round and those which are around them 
in rows are triangular or square, whereas the lowest four in the four directions are spread out triangularly 
(namely, like the blade of a knife). 

"8 Sil, and Dt derive -paha from path, “way,” not from prabhd, “lustre.” 

"19 The indented lines entail a gahd part which we often come across in connection with vedhas (incident- 
ally, Sil. knows the reading nicc ’andha-tamasd), and two of them, of which only the second is disturbed in 
the middle, because in meya-vasd-mamsa-ruhira-piiya-padala-cikkhalla-littanulevana-tald, by changing 
padala and cikkhalla, an odd gana is missing after pilya (read piiyana). As far as I can see these vedhas are 
new to those known from the Uvav., Jin., and Nayadh. 


120 Sil, and, following him, Dt, separate asui-visa from parama-dubbhigandhda. May we see here also a 
vedha, at least a remainder of it? 


121 Instead of kanha@ CD correctly have kai, which however in C is also erroneously rendered as krsna, 
whereas Dt aims at kdpota (kdpotdgni-varn'adbhah, dhamyamdna-lohagni-jvala-kalpa iti bhdvah). The 
description here is invalidated by the metrical details about the eternal darkness inserted earlier. 


122 1 has narayassa. 

'23 1) German annehmen, but obviously ‘to obtain, to have’ a rest, or ‘to know’ what rest is, is meant (WB). 
24 Before this sitim, allegedly srutim. (Jacobi 1895, p. 376 n. 2 and the 1917 ed. read swim (WB).) 

12 Compare 56. 
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discourse of the second case, of merit, will be given. Indeed here, in the east, south, 

west or north, there are all kinds of people who live without acting, without possessions, 
stand on the ground of what is right, agree to what is right, are devoted to the right, speak 
what is right, live in what is right, have the right in sight, are attached to what is right, 
are completely in the right in mentality and action, acquire their livelihood alone through 
what is right; so they lead their life. They [are] of good mentality, good habits, good in 
company and to please, pious [and] lifelong abstain from every kind of offence towards 
living beings'*° and whatever kinds of activities which take place, just as blameworthy, 
not leading to knowledge, through which other beings will be harmed, these too they ab- 
stain from lifelong. Just as, then,'?’ the venerable houseless ones are careful in gait, 
speech, gathering, putting down the utensils, in expelling faeces, urine, snot, spit [and] 
dirt, in thoughts, words [and] deeds are attentive and disciplined, restrain their senses 
[and] their way of life, are free from anger, pride, deceit [and] greed, peace loving, 
tranquil, peaceful, dead [to the world], devoid of the influences [of kKarman] and fetters, 
free of the stream [of the world and] without stain; without water [that adheres] like a 
brass pot, without fat [that adheres] like a shell,'® without hindrance like the [whirling 
(bow-)] string,'?? without support like the atmosphere, without fetters like the wind, of 


a pure heart, as water [is pure] in autumn, without a stain like a lotus leaf, protecting the 


senses like a tortoise [its limbs], free like a bird, alone like the horn of a rhinoceros,‘ 


'26 On account of java after this, and according to the commentators: “from every untruth, every unallowed 


acquisition, every unchastity [and] every hanging on to possession” should follow. It is undeniable that what 
follows this hardly connects to it. In 75 instead of full validity partial validity would appear. Compare Uvav. 
125. 123. 124. 

'27 10-72 are closely connected to Uvav. 27-30, in fact 70-7 La literally. The borrowing on the part of the 
Siiy. was indubitable to me only after the way in which 72 follows the course of the presentation in Uvav. 30. 
Following a phrase based on the introduction to 30 we have 30 I in cautthe bhatte until chammasie [bhatte], 
III until suddh ‘esaniyda, TV until no niydma-rasa-bhdi, V until vippamukka; M1 therefore seems to have been 
left out, because the version which changes between the nominative singular feminine and the n. s. masculine 
makes the uniform construction with an. pl. masculine difficult. That something has been overlooked is sug- 
gested by the words aduttaram ca nam, “and, further.” In 72 hottha, which fits only in Uvav., is noteworthy. 
The beginning se jahd ndmae in 70 is inorganically placed in front; 70 and 71 are also in Jin. 118. The se- 
quence of the comparisons there is identical with the one here; it is fixed by the two gahdas, i.e., authentic. 

128 § monk applies neither water nor ointment to his body. 

'29 In Uvav. 27 Q has jivad (= jya) instead of jiva, jive, jivo, evidently what is correct. 

ne Wright 2001, p. 3, following Salomon 2000, plausibly argues that kKhagga-visana means ‘rhinoceros’ 
and not ‘r.-horn’ and that the tertium comparationis is its habit of grazing alone, not having only one horn. 
On the gigantic stork (bharunda) mentioned next see Shah 1975 fig. 19 and p. 52, fig 57 and p. 70, and Bollée 
2002, § 703. (WB). 
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alert like the bhdrunda bird, brave as an elephant, strong as a bull, invincible as a lion, 
immovable as [mount] Mandara, unfathomable as the sea, of a mild shine like the moon, 
of a bright glow like the sun, genuine like gold, all-enduring like the earth, with a glow 
radiant like fire which one feeds. The venerable ones know no bondage."*! Pure [in 
heart], meagre [and] light [with regard to utensils],‘°” 
previous life]'*? they wander in whichever direction they like, and observe discipline 


without a connection [to the 


[and] penance. 

The venerable ones have the following rules according to which they barely manage to 
live: they take {respectively only] the fourth, sixth, eighth, tenth, twelfth, fourteenth 
meal, they eat [only] every half, full, second, third, fourth, fifth [or] sixth month; and, 
further, they take [only] what [the giver] has taken out [from the cooking pot for himself, 
only], what he has still kept [for himself, or] what [he] has taken out and kept; they call 
upon [houses only] around the edge, right at the edge, [or] where crude people live '* in 
many single houses; they allow the gift to be offered [only] with a hand to which is 
attached [or] not attached the traces of gifts for others, [or] which shows traces of the gift 
just about to be offered ; they accept [only] something of the food which they have seen, 
[or] not seen before, to which a question has been joined [or] not joined,'* (food) which 
for monks is good enough’ [or] with regard to which one does not think as being so, 
which one has forgotten,'*’ which one has left standing overnight or for which one just 
now reaches out; they gather [only] a fixed number of gifts [or just] a certain amount, [all 


'3] Here follows: se padibandhe cauwihe pannatte, tam-jahda: andae i va poyae i va uggahe i va paggahe 
i vd, the first two of which, according to Leumann’s Aup., should be found in the footnotes of Uvav. 28, but 
which is not the case. (See the Ladnun ed. § 28; for the eulogy of Mahavira in the previous sentence see 
Caillat 1996, p. 516 (WB).) 

'32 The 1879 ed. reads: sui-bhiyda appa-lahu bhiya, the 1917 ed.: s. lahu-bhiiyad (WB). 


ie ana-ppagantha with the negative ana (Pischel § 77) (the 1879 and 1917 eds read a-ppaganthda; Schu- 
bring misread the text here (WB)). For paggantha cp. paliya-ppagantha, Ayar. 1 29, 2 (=1 6, 2, 2, sii. 183 
(WB)).. 

oe luiha-caraga is put next to anta-c. and panta-c perhaps only by thinking of luh ‘Ghara. 


'35 On account of what precedes it I would put diftha first, and take puttha as sprsta, “touched”, if the pro- 
cess would allow conceiving it so. The “question” means whether a monk follows a specific rule (he sadho, 
kim te diyate? Dip.), of which several are mentioned here. 


ao bhiksaiva bhiksa, tuccham avajndtam va (the place given in Leumann’s Aup. at bhikkha-labhiya is 
faulty), tal-labho yesam asti te tatha. (In fact, the place is correct, but Leumann omitted it there. In the Ladnun 
ed. it is in § 34 (WB).) 


137 a = = 
annaya, compare annaya-unchd, Vav. 10, 1f. 
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this naturally) under observation of the purity rules.'** They eat leftovers, old [and there- 
fore] dry remnants, tasteless, non-stimulating, not fully cooked, substanceless,'° they 
limit themselves to sour groats, they do without the early meal, additives,'*° marrow and 
meat. They castigate themselves in posture [or] in diet with squatting, chewing, enthro- 
ning, sitting stiff, bent positions, giving up a covering,'*' avoidance of scratching and 
spitting out [and] from the care of the hair of the head, beard, short hair, the nails, and 
dispense with all cares for the body and all its decoration. 

With such a way of life they attain a monk’s age of many years. Whether or not a great 
deal of suffering befalls them they dispense with many dishes; then they leave out many 
meals;'*? [but] as soon as the reason for which one submits to going naked, bareness, dis- 
pensing with bathing, cleaning the teeth, umbrella [and] with bedding, sitting on the 
ground, on a plank or on wood, plucking out the hair, a chaste life and calling on houses 
of strangers, misses neither honour nor deprecation, abuse, scolding, insult, blame, 
pushing [and] beating, piercing language of different kinds in the villages'* [and] 
complaints'“* about the twenty-two objections and hindrances,"** to him they pay 
honour and with their last breath, rise to the infinite, highest, incontestable, unfettered, 
all-encompassing [and] complete kKevala knowledge and view, and thereupon they attain 
the goal, awaken, become free, extinguish [and] put an end to all suffering. 


138 suddh ‘esaniya covers all the rules already mentioned, rules which a monk gives himself in order to make 
the rounds for alms ascetically more difficult. The word is also at the end in 7han. 351 ff., on the other hand, 
erroneously not in Uvay. 30 III where generally what belongs together is separated. In 70 the Uvav. was also 
not as good as the Jinacariya. 

'39 A fier this is anta-jivi panta-jivi, “they live on leftovers, from the last remnants.” The words repeat ant’- 
Gh@ra and pant’ahara, which just preceded them, and seem to be superfluous; they are also omitted in Uvav. 
and Than. (Monks should not eat such food, see note on Bambhaceraim 10, 15 (p. 90, fn. 73 below) (WB).) 

'° Than. 514b, cp. also 230b, f. The additives are milk and its products, oil, honey and sugar juice. 

41 A fter this is agattaya, of unknown meaning. (The word is left out in the commentaries. A similar passage 
occurs in Panhavagarandim 6, sii. 22 (fol. 100a 9) where a-nitthubhaehim appears between a-ppauehim and 
a-kanduyaehim, but preceded by aydvaehim, as in Viy. 25, sii. 571 (1992 Ladnun ed.) and Uvav. § 30 V (= 
fol. 40a 13). Ayavaya (Skt gtapaka), explained by Leumann as ‘submitting oneself to hard penances’ seems 
to be corrupted to *agatiaya in Say. For Leumann’s note on Uvav. here see Bollée 1997, pp. 357f. (WB).) 

ba vasdim, without doubt erroneously for bhattdim (as read in the Ladnun ed. (WB)). 


i For the translation I am following Aydr. 19, 3, 7 which appeared most suitable. It is also conceivable, 
as with Sil., to take gama for the totality of the senses. 

4 The expression bavisam parisahévasaggd is dogmatically inexact because only the parisahd are 22 in 
number. See the author’s Mahdnisiha, p. 66—ahiydsei represents both “misses” and “complains.” 


'45 For these see Schubring 1935, § 176 (WB). 
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Some venerable ones, however,“ because a rest of earlier effective action was still left 
to them after they died at their destined time, rise up to the worlds of gods in order to rule . 
there as gods, in these wonderful, lustrous, stupendous, glorious, mighty, powerful, 
blessed (worlds). There they become wonderful ..., blessed gods; 

their chests shine from pearl necklaces,'*’ 

their arms have rings and jewellery, 

their cheeks are touched by the decoration of the ear, this itself is ornamented,’ 

on their hands they have numerous pieces of jewellery, 

their head jewellery displays garlands of numerous kinds,'” 

they are adorned with magnificent, best clothing,’ 

they are furnished with magnificent, best wreaths and fragrances, 

they wear a flower garland that hangs down from their lustrous body,'*! 
with a divine form, divine appearance, divine smell, divine softness, divine structure, 
divine arrangement of joints, divine magical power, divine glow, divine light, divine 
rays, divine fire, they shine with divine colour, they light up all the ten directions [and] 
are magnificent in their being, magnificent in their continuity, well-meaning towards 
future [liberators].'°? 
This attitude [is] noble ... (like 59, until) pious. With this, then, the discourse of the 
second case, of merit, has taken place. Now the discourse of the third case, of the 
relation between guilt and merit, will be given. 
Truly here, in the east, south, west or north, there are all kinds of people who have [just] 


a few desires, perform [only] a little activity, have [only] little possessions, [and indeed] 


'© bhavanti, avare puna in the printed version is rightly omitted in Uvav. 56, and is to be removed from 
here too. 
'47 This threefold rhythm opens the description which goes from the bottom to the top, as required in the 


case of gods, and display more or less complete vedhas. Similarly in 76. 


148 From dala in kundala onwards a vedha. That is why I do not want to read gandhayald, as in Uvav. 33 
(= sii 22). 

‘9 Here a vedha is at least supposable. 

190 tn Uvav. 33 (fol. 49b 4, 1916 ed. (WB)) gandha is omitted, nor does it seem to be in place. Instead, its 
addition to the next word produces the expected vedha: kallanaga-pavara-malla-gandhanulevana-dhara. 

oe Partly together with Jin. 14 1 am reading: bhdsura-bondi-palambamana-vanamala-dharaya. (On bondi 
see Liiders 1924, pp. 106ff. (Liiders 1940, pp. 566ff.) (WB).) 

'S2- Thus agamesi-bhaddaya on the basis of dgamessdnam dullabha-bohiya 56, 58. C has: dgamesa-bhava- 


ggahane sijjhanti, Sil. has: dgamini kale bhadrakah Sobhana-manusya-bhava-riipa-sampad-upetah. 
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keep within what is right ... (like 69, until) pious [and] abstaining from several offences 
against living beings as long as they live, not from others,'** and whatever other kinds 
of activities, also blameworthy, not leading to knowledge, which take place through 
which other beings will be harmed, they do not abstain even from some of these. 
Just as, then, the laity 
have an understanding of [the terms] sentient and insentient, are clear about the [the 
terms] good and bad, 
acquainted with the influxes (of karman),'* [their] stoppage [and] annihilation, [as 
also] bondage [and] detachment from necessary [and] offensive action,'”° 
invincible, 
[that is] they cannot be influenced by gods, asuras, n@gas, yaksas, raksasas, kim- 
naras, kimpurusas, garudas, gandharvas, mahoragas, etc., to transgress the 
teaching of the bondless ones;'*’ they stand in this'*teaching of the bondless ones 
without uncertainty, [their own] will [and] hesitation; they have grasped, compre- 
hended, ascertained, understood the meaning [of the teaching and] and regard it as 
sure, 
dedicated to the profoundest inner feeling of devotion:'” 


'53 Compare fn. 126 above to 69. Compare further Uvav. 123. 

'54 Usually se jahd namae introduces a comparison; here such a one is missing. 

'S5 Silanka (336a 12f.) remarks on this place: J. iha ca prdyah siitr ‘adarsesu na@navidhani sitrdni drsyante. 
2. ata ekam Gdarsam angikrtyadsmabhir vivaranam kriyate. 3. “‘na tikd-samvddy eko ‘py asmabhir adarsa 
upalabdha”’ 4. ity etad avagamya siitra-visamvada-darsanac citta-vyamoho [ ']vidheya iti. In this way, in fact, 
the sequence of the sentences appearing in the 1879 ed., 1.3. 2. 4., evidently has to be changed. In the discus- 
sion about them by Jacobi 1895, p. 382! after the words: “that of the commentator”, perhaps the name Harsa- 
kula, the author of the Dipikd, is to be added, because the Dipikd corresponds to the text exactly, and the 
contradiction between this state of affairs and Silanka’s comment taken over unchanged by Harsakula is, 
indeed, plain. Instead of dsavd ... ratta Silanka has only: te sravakah parijnadta-bandha-moksa-svarupah santo 
na dharmdc cydvyante Merur iva nisprakampa drdham Grhate darsane ‘nuraktdh. \t is doubtful whether 
words of a text deviating from ours are hidden here: nijjara, as Uvav. 124 (= 104b 12, s#. 41 (WB)) has it, 
and bandha-mokkha-kusala indicates a verse, namely, a vedha. (On the influx of karman (anhaya), see Schu- 
bring 1935, § 84 (WB).) 

196 hiriya and ahigarana. 

157 

158 


159 


anaikkamanijja, which amounts to atikramayitum na Sakya. 
Is iname correct? It is missing in C and Uvav. 124 (sii. 41 (WB)). 
asahejjd atthiminja-pemmdnuraga-ratta can be joined to a vedha. 
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“listen, venerable one, the teaching of the bondless ones is valuable; this is the 
highest truth, everything else is worthless.” 

Their gate-locks are drawn up, their door open [for the right faith, but] it is disliked 

[by them], [just as] the entrance into the ladies’ rooms, [so too] that in houses of 

strangers. '*' 
They observe the day of abstention which falls on the fourteenth [and] eighth day [of 
each half-month and] on the day of the new moon [and] full moon; they present the 
bondless monks with food, drink, sweets [or] what is spiced, with clothing, bowl, cloth 
[or] broom, [they give them] medicine, foot-stool [and] sitting board, lodging [and] 
straw, [everything] just as it is allowed; they purge themselves through the periodic and 
permanent vows, through renunciation, days of abstention and fasting in many cases 
[and] through penance, depending on whether they have taken these upon themselves. 
By living in this way they fulfil for many years the career of a lay person; and whether 
suffering befalls them or not, they abstain from many dishes, then they leave out many 
meals, and after confession and atonement, when they die with a composed spirit at the 
time destined for them, they are reborn in the worlds of gods, in order to rule there as 
gods; [the worlds of the gods, however,] are wonderful ... (like 74, until) blessed. There 
they are ... (like 74, until) well-meaning (towards future [liberators]). 
This attitude is noble ... (like 57, until) pious. With this, then, the discourse of the third 
case, of the relation between guilt and merit, has taken place. 
In view of the inability to renounce, one speaks of a fool; in view of the power to re- 
nounce, one speaks of a wise one; in view of a mixture of renouncing and not renounc- 
ing, one speaks of a semi-fool and a semi-wise one. The lack of an accomplished 
renouncing is the case of acting which is ignoble ... (like 57, until) impious. The accom- 
plished renouncing is the case of not acting which is noble ... (like 59, until) pious. A 


mixture of renouncing and not renouncing is the case of accomplished partial renounc- 


is aya-m-duso (he dyusman, C), perhaps means: ae a’ (aye dyusman). To take ayam as a form of address 


or as related to the neuter pdvayane is just as risky. The word atthe, which C and Uvay. have after pavayane, 
may be arthyam; the negation is anatthe. 

be Metaphorically! aciyatta (anabhimata) is certainly correct, as opposed to ciyatta, Uvav. 94 (97a 3; WB). 
124 (105a 3 (WB)); on the other hand, dara has to be put after ghara in these places, because of Silanka; pura 
in Uvav. 124 is wrong. (Cf. Bollée 2002, on § 698 (WB)). 
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ing, [is also] noble ... (like 59, until) pious.’ With both these cases in correlation the 
following now ensues: merit and guilt, peaceful and without peace. Here the discourse 
of the first case, of guilt, will now be given: 


There are'® now, as is known, there are 363 [kinds of] opponents,’ 


namely, those 
who recognize the moral basic laws'® [only with reservation]; those who deny them; 
(further, ] sceptics and moralists. [In accordance with the maxim:] “Some teach extin- 
guishing, some speak [it out again] as disciples,” [that 1s,] some teach liberation, some 
speak [it out again] as [further-] preachers.'® All these opponents, founders [of their 
teaching], of different intellect, inclination, disposition, faith, favour, action [and] 
intention, form a large circle and sit down,'®’ each for himself. 

That man'® takes a bowl full to the top with glowing coal, takes [it] with iron tongs 
and says to all these opponents, the founders of their own teaching, of different intel- 
lect, inclination, disposition, faith, favour, action [and] intention: “You opponents, 
founders ... intention; take this bowl full to the top with glowing coal, and hold it a 
moment in the hand. No one may first of all use the tongs, no one may first of all 
dampen the fire, no one may first of all help a fellow-believer, no one may first of all 
help a man of another line; [but] honestly, taking one own’s standpoint, without 
committing deceit, stretch the hand out.” With these words he'® takes the bowl full 
to the top with glowing coal, and wants to give it to those opponents in the hand.'”” 
Then, these opponents, the founders of their own teaching, of different intellect, 


'62 Th 60 the mixed standpoint is on the negative side. But there it deals with non-Jaina world fugitives, here 


with Jaina laity. 

163 rassa is wrong for tattha. 

164 & survey is given in Schrader 1902, pp. 2ff. (See also Jayatilleke 1963, pp. 115f. (WB).) 

165 Freedom of the will, responsibility, rebirth. 

mA. general observation about the transmission of a teaching, because the maxim would not be valid for 
the djndnikas and the vainayikas. The sloka rhythm in te vi nivvanam dhamsu, te vi lavanti savagd cannot be 
missed. For the sake of clarity the four short sentences above are given in the sequence: }. 3. 2. 4. 

are meletum bhanita: ‘mandala-bandham kaum thadha, jadhad donni bahdo dkunciydo'; aggahatthena 
hi melliydo baha (MS padhd@) bhavaniti . ... te vi cintenti: ‘kiiro labbhai’ tti uvavittha, C. (See also above §34 
(pp. 42-43), § 25 (p. 58), and the next § 81 below for the same expression: “different intellect ...”.) 

i purise ‘yam here is not contemptuous, as often in Ayar. (see my glossary), but the expression is conspicu- 
ous, and almost makes one suppose that something before it has been left out. The double gahdya is clumsy. 

'© Once again! 

oe Literally: “gives it ... in the hand.” 
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inclination, disposition, faith, favour, action [and] intention, pull the hand back. Then 
the man says to all the opponents, the founders ... intention: “You opponents, founders 
... intention, why are you pulling your hand back? [The bowl] should not burn the 
hand.'”' And if, what happens then? Since you believe that [then] pain [ensues] you 
pull it back.’”” 

This equation, this standard [and] this result'” is equation, standard [and] result in 
every single case [of living beings]. Those wandering brothers ‘' and monks, now, 
who here say, speak, proclaim, explain, that all lower animals, all plants, all higher 
beings, ail other beings, may be beaten, subdued, strained [or] annihilated, to them is 
ordained tn the future cutting or piercing, they suffer birth, old age, death, [and from 
a new] womb the being born, journey through the sequence of existences, re-living 
[revival], embryo state, the abundance of forms of existence [and] erring.'”* They will 
suffer from it that they beat them variously, pull out their hair, strike them, push, bind 
the hands on their back, shackle their feet, cudgel them, arrest them, bind together 
their limbs and neck, cut off their hand, foot, ear, nose, lip, uvula, cut into the flesh 
along the clothes, tear the flesh out of the chest, tear out their eyes, testicles, tongue, 
drag them through water, rub them with rubbish [and] turn them round and round; 
[they will experience] that their mother, father, brother, sister, wife, son, daughter [or] 
daughter-in-law will be killed, [they will suffer] poverty, misfortune, association with 
what is unpleasant, separation form loved ones, pain [and] misery, always anew 
moving again in the beginningless and endless long path, the fourfold labyrinth of the 
sequence of existences; they will not attain the goal, not awaken, be free, 
extinguished [and] put an end to all suffering. 

This equation, this standard, this result is equation, standard [and] result in every 


i pauim ne dahijja would mean “our hand.” 

'72 Since dukkham appears only once, this is a sentence. The interpretation of C and Sil. would require: 
“daddhe kim bhavissai?” “dukkham”. “dukkham ti mannamana ...” 

'3 | understand Samosarana as what “comes out” of it. We have to supplement the thought: “‘an animal is 
afraid of pain exactly like you.” 

'4 This passage until the end of § 82 is quoted in Schubring 1927, p. 16 (Kleine Schriften, p. 90) (WB). 
'5 An awkward translation of kalankali-bhava. Sil. is not understandable with: tejo-va@yusuccair-gotrdéd- 
valanena kalankalibhava-bhdjo bhavanti. (On reincarnation see Schubring 1935, § 92 and Jaini 2000, pp. 
121-146 (WB).) 

% On the four stages of existence see Schubring 1935, § 93 (WB). 
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single case [of living beings]. Those wandering brothers and monks, now, who here 
say, speak, proclaim, explain, that no lower animal, no plant, no higher being, no 
other being may be beaten, commanded, subdued, strained [or] annihilated, to them 
will not be ordained in the future cutting or piercing, they will not suffer birth ... (like 
8&1). They will not suffer from it that ...; [they will not live to see] that ...; [they will 
not suffer from it] that ..., not move again ...; [but] they will attain the goal, awaken, 
become free, be extinguished [and] put an end to all suffering. 

The souls which move in these twelve kinds of acting have [as yet] never attained the 
goal, been awakened, become free, be extinguished [and] put an end to all suffering; 
nor do they attain the goal, wake up, become free, be extinguished [and] put an end 
to all suffering; nor will they attain the goal, wake up, become free, extinguish [and] 
put an end 

to all suffering. The souls (however,] which move in our thirteenth kind of acting, 
[they] have attained the goal, ... [and] have put an end ...; they attain the goal ... [and] 
put an.end .... So may [you], a monk who thinks about his self, benefits his self, is in 
his self on guard, exerts his self,'”’ strains himself from his self, maintains his self, has 
mercy on his self,'”’ saves his self,'”? draw [onto you] the self—so I say. 


Or: “acts [only] for his self” (in religious life). 
Through dayd, because all beings are the same. 


ad atta@nam samsdara-caraga nipphedeti, attanam nan’ ddihim gunehim nipphedeti, C. 


3. Pure Life 


(Bambhaceraim) 


Preliminary remark: The necessary changes in the text on account of a new interpretation have all been indicated. 
The following are to be omitted from the corrigenda of the edition p. 109: 7, 2.21; 11, 11; 14, 26; 16, 23; 23; 34, 
28; 41, 15. In the outer margin one finds the line number of the edition. What is to be ascribed to the ‘““com- 
mentator” is given in round brackets and what has to inserted is in square brackets. (Schubring writes this at the 
bottom of the page, before his footnotes.) 


1,5 


1. Renunciation of a Tool ‘” 


A. Prose. The certainty of being subjected to rebirth must lead to a withdrawal from every activity, espe- 
cially from every offence towards living beings. 
B. Prose. It is useless to show regard for this life through outer forms. 
C. Sloka, The equality of all living beings and therefore the protection of: 1. human beings, 2. 
water, 3. fire, 4. plant, 5. animal, 6. wind. (Earth is omitted.) 
D. Sloka. The faithful monk and the unconverted one. 
E. Indravajra. The prudent and the fickle monk. 


I have heard, venerable one, that the Lord has spoken thus:? 
Some people here [on earth] have no consciousness whether they’ have come from an 
easterly direction, or southerly, or westerly, or northerly, or whether the direction was 
from the top, or from the bottom, or whether they have [at all] come from any main route 
or from a side route. In the same way it is [also] unknown to some whether they have an 
I that is subjected to rebirth, or not, what they have been or what they will be when they 
have gone and departed from here.* One can [only] know this on the strength of one’s 
own knowledge, through instructive clarification or through hearing it [by chance] from 
others whether one has [namely] come from an easterly direction, or southerly, or west-_ 
erly, or northerly, or whether the direction was from the top, or the bottom, or whether 


they have [at all] come from any main route or side route. In the same way it is [then 


' For an explanation of sattha-parinnd, “knowledge of the weapon”, see Jacobi 1884, fn. 2. See also AyarN. 


35f.: viraie ahigaro sattha-parinndé nadyavvo (35) davvam satth’-aggi-visa-nneh ’-ambila-khara-lona-m-diyam 
bha@vo ya du-ppautto vaya kdo a-virai yd (36). Sil. 10b 9f. makes a niksepa of Sastra and explains bhdva- 
auan as dusprayukto bhavah: antahkaranam tathda vak-kdydv a-viratis céti (WB). 


? For these introductory words see pp. 8-9 above. 
3 Indirect speech is absent in Indian languages, that is why direct speech appears there. 
* Read io cue peccd as in Siiy. II 1, 50; Viyahap. 1, 1, 48 (Ladnun ed.), without iha “in the human world.” 


The reappearance in it is through cue, in fact, made doubtful. 
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also] known to some: ‘I have an I that is subjected to rebirth; he who has one after the 
other wandered through these main or side routes, [yes] all main or side routes, (67) that 
I am.’ He believes [then] in an I, in a world, in the [repercussion of all] acts and in the * 
freedom of the will. [Since he believes in these he says:] ‘I want to act,° I want to cause 
to act, and I want approve of him who acts here.’ | 
All these activities through acts in the world have to be recognized [as being injurious]. 
But such a person has not recognized the acts [as being injurious] who has wandered 
through these main or side routes, who has to do with all these main or side routes, who 
moves between starting points of various kinds, experiences many influences. 
Here, then, has been announced by the Lord, the insight [of the uselessness] of the 
demonstration of praise, attention and respect towards this life so that the freedom 
from birth and death takes place, and thereby suffering be controlled. 
All these activities through acts in the world have to be recognized [as being injurious]. 
He who [however] has recognized these activities through acts in world [as something 
injurious], is a wise one, who has recognized the acts [as being injurious]. So I say.*’ 
[1.] The world is wretched, decrepit [and thereby] unteachable, ignorant! 
In this much tormented world beings abide in [many] individual abodes; 
everywhere in [many] individual cases, see, [beings] cause pain, who [them- 
selves} feel pain. | 
Ashamed in [many] individual cases, see, ({are] some, and confess: ‘“‘we are 
houseless ones”’.) 
If one, now, with tools of different kinds, through activities 
with acts towards the earth [water, fire, plants, animals, wind]* in which one acts against 
the earth [water, fire, plants, animals, wind] with a tool, injures other beings of different 
kinds, 


> On these beliefs see, e.g., Parikh 1991, pp. 175ff. (WB). 
° The form akarissam, changed to ya karissam in my edition (see Appendix 1), can be retrieved from Than. 


137a 9 (of the 1918 ed.): akarimsu va *ham karemi va ‘ham. 


’ For the asterisk (*) here and 3, 5 see footnote 12 below. (For “ignorant” in the next line see Gopalan 1986, 


p. 138, and for “individual abodes” in the line after this see Bollée 1988, p. 54 (WB).) 


* These variations here are taken in advance. In the text they are spread out in uddeSas 3--7 according to the 


apparent content of the stanza (see my edition, p. 57), whereby 2, 7f. is mistakenly included. These pieces in 
between are taken note of in the translation with the sign “§”. 
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Here’, then, has been announced by the Lord a renunciation of the demonstration of 
praise, attention and respect towards this life, so that the freedom from birth and death 
takes place, and thereby suffering be controlled. 
(68) then one oneself acts against the earth [etc.,] with a tool, or one causes another to act 
against the earth [etc.,] with a tool, or one approves of it when others act against the earth 
2,15a [etc.,] with a tool. Such a thing’ does not serve one for the good, such a thing hinders 
one from the insight. 
16 By hearing it from the Lord [himself] or from the houseless ones 
17f. | some, now, here [on earth] have recognized that this [act] is truly a fetter, [produces] 
truly delusion, truly death, truly hell; that ‘for the sake of this [future] the world is in 
19.156 bondage.’ If one [now] awakens to what one should accept then one pulls oneself 
together and'' 
20 If, now, with tools of many kinds through activities with acts against the earth [etc.,] in 
which one acts against the earth [etc.,] with a tool, injures other beings of various kinds, 
(Truly, I say: some injure [a person] with a blow, [and] some the whole body with 
25 a push, some injure the foot, ankle, leg, knee, thigh, hips, navel, abdomen, the side, 
back, chest, heart [area], nipple, shoulders, arm, a finger, a nail, the neck, chin, 
30 lips, a tooth, the tongue, gums, throat, cheek, ear, nose, eye, brow, lash, the head 
with a blow, some with a cut; some strike [a person] to death, some eliminat [the 
person immediately].) 
[so, it has to be said about it:] whoever acts against this object with a tool, has not 
recognized such activities [as being injurious]; whoever does not act against it with a 
tool, has recognized such activities [as being injurious]. A prudent person who has 
recognized this [as being injurious] should neither himself act with a tool against the 


° The reason for the link is: the sentence beginning with tattha apparently continues what precedes it. A 
deviating interpretation in the circle of the text editors about where it belongs has let it find a place already 
in 1, 20. 

On p. 46 of my edition this sentence is put in B, which is here ignored because of a certain problem to 
relate tam to piiyand. On the other hand, 2, 16-18 (soccd) is to be separated from A, because in A the bhaga- 
man himself speaks. 

' The replacement of this fragment behind what in the text follows it is here more an improvisation—in 
other cases (see the numbers in the margin) an obvious necessity. 
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earth [water, fire, plants, animals, wind, the six life forms],'? nor make others do it, nor 
to approve of it when others do it. By whomsoever these activities through acts against 
the earth [etc.,] are recognized [as being something injurious] is a wise (69) one who has 
3,5 recognized the acts [as being injurious]. So I say.* ; 
(Truly, I say: just as) 
One says about a houseless person: he is an honest one, (one who) [towards the 
masses] takes his own standpoint, who commits no deception." The faith in which 
11.10. he has moved out, this he holds on to. The prudent ones faithfully follow the high 
road having left the side path” (and after they have understood, thanks to the 
instruction, that the world conceals no danger [of rebirth anymore}). 
(Truly, I say: one should not'® deny the world, not deny oneself. 
15 [Since] whoever denies the world, denies himself; whoever denies himself, denies the 
world. § 
{2.] Truly, I say: there are beings that belong to water, many souls). Mark, here to the 
houseless ones water as (a plurality of) souls has (in truth) been explained.'® 
20 If we, then, closely observe the tool [that is used] against it, look, [it] (the tool) is 
made clear individually [in its forms] so:'’ (on the one hand, there is unallowed appro- 
priation: “we may, [yes] we may drink [fresh water]”,"® [thus it is understood, ] on the 
other hand, they injure it with a tool in this or that way so as to beautify themselves. 
27 Even in this [it should lead] them to no disrespect.* Truly, I say: one should not'® 


'? These variations too are taken in advance from uddesas 3-7, see note 6 above. I am putting henceforth 
an asterisk (*) in its place. This indicates the end of the uddesa also elsewhere (apart from 5, 30) and in the 
rest of the chapter. 

- Following ujju-kade are the words niydga-padivanne amdyam kuvvamane because of the induction (see 
Schubring’s “analysis” p. 58 (237 below for this phenomenon), cf. Say. II 2. 81 (Jacobi 1895, p. 387 (80) is 
wrong). On the other hand, Aydr. II 2, 3, | is apparently a quotation because of viydhiya, which next to evam- 
akkhaino is superfluous. Santisiri on U#t. 1, 7 correctly interprets niydga as nijaka (cf. Charpentier 
Utt (aradhyayana-Sitra ), p. 276). But, since nijaka-pratipatti strives for liberation, even the other explanation 
with moksa is finally correct. Thus one no longer has to think of nydya. (See also Bollée 1977, p. 97 (WB).) 

'4 See Appendix 4. 

'S After this n ‘eva follows sayam, an induction on the model of 3, 1 n’ eva sayam. (Jacobi 1884, p. 31, note 
4, sees this as a‘very difficult passage’ (WB).) 

is viyahiyd is inexact for viyahiyam. 

'? Without the addition in round brackets this is to be translated: “look, each respectively is explained so: 
we may ...” (See also fn. 178, p. 107 below.) 

'8 “Water boiled by an uninvolved person would be permitted, because it does not contain any souls any- 
more” Schubring 1927, p. 14, fn. 46 (= Kleine Schrifien, p. 88) (WB). 
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deny the world, not deny oneself. [Since] whoever denies the world, denies oneself; 
whoever denies oneself, denies the world. 

[3.] Whoever knows from experience how a tool operates in the whole world,'’ has 
learnt to give it up; whoever has learnt to give up a tool, knows from experience how 


it operates in the whole world.) 


That” the strong ones have seen when they had overcome (70) (the controlled 
ones, always exerting themselves, never imprudent): 

Whoever is imprudent and adheres to externals, him one calls a punishment 
{for his fellow creatures]; a prudent one who has recognized this [as being injuri- 
ous, says]: “from now [I shall] not [do anymore]”' what I have done previously 
(out of inattentiveness).” § 


(Truly, I say: there are beings who reside in the earth, on grass, on leaves, wood, 
in dung, in garbage heaps, ‘there are beings who are subjected [in flight] to colli- 
sion, and in some cases they collide [in the act]’. If, now, [they] come in contact 
with fire, some [of them] shrivel away; those [however] who shrivel away, suffer 
torment thereby; those [however] who suffer torment, perish thereby.)* 


“T shall not do that” ([so says one,] after pulling himself together, after 

thinking it over, and as an insightful one knows where there is no danger [of 

rebirth anymore]). 
Whoever does not do this,” (has finished [others transmit:] has therewith 
finished,) he is called a houseless one. (Whoever adheres to external impres- 
sions, stands in the whirlpool [of new births]; whoever is in the whirlpool, 
adheres to external impressions: looking upwards, downwards, around him [or] 
forwards [and] listening, he sees forms, hears sounds; looking for support up- 
wards, downwards, all around [or] forwards, he finds it in forms and sounds.) 


'? Should the word diha somehow be related to diva (dipa), or is it corrupted from this? The idea of such 
a circumstance leads one to separate the sentence from the previous one and to include it in the discussion on 
fire. (Jacobi translates diha-loga as ‘long-living bodies (i.e., plants)’, following Sil’s dirgha-loko vanaspatih 
(52a8 on stra 32). But the first explanation of the Carni is vanhii-lago (probably: vanhiya logo), i.e., the 
world of fire, fire-bodies (29, line 6). According to Turner 1966, entry 6333, diha is derived from div(asa), 
crossing with ahar, rather than being a phonetic development of -s-. Sanskrit div, dyu can mean ‘fire’, but for 
dyu-loka and dyaur-loka, Monier-Williams has only ‘heavenly world’ (WB).) 


20 The reason for the connection: the apparent context. 
2! Read: karissdmi iyani no. 
22 See note 20 above. 
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22 Not being on guard with regard to everything through not knowing: one calls 
24 this the world. In absorbing the external things ever anew, (crooked in the 
spiritual attitude [and]) without care he may remain living in his house. § 
[4.] Truly, I say: this [plant being] is part of becoming , our [human being] is part 
of becoming; the one is part of growing, the other is part of growing; 

30 this is full of life, that is full of life; this perishes when it is cut off, that the same; 
this accumulates matter around it, that the same; this is transitory, without dura- 
tion, suffers increase and decrease, and that the same.* 

[S.] Truly, I say: The following kinds are animals which move freely. They crawl 
out of the egg, they are born ready, they are born with the membrane of the egg; 
they originate in moisture, in sweat, through coagulation [of the surrounding sub- 
stance]; [they appear] out of the womb of the earth [or] out of nothing.” (71) 
5,5 One calls this” the journey through the form of existences of indolent, ignorant 
ones. Each is thinking about and observing his own complete liberation 
(For all lower animals, all plants, all higher beings, all other beings”* the 
incomplete liberation [is] displeasing), a great fear, a suffering, so I 
say. Beings tremble [out of fear] from all directions and in all directions. 
10 ([This means, indeed:] ‘Everywhere, in many [individual] cases [beings] 
who themselves feel torment cause torment. Beings abide in [many] individ- 
ual abodes’.) § 
(Truly, I say: some kill [an animal] for the sake of the [whole] body, some slay [an 
animal] for th sake of the hide, the flesh, the blood, the heart, the gall, the fat, the 
15 tail (feathers), the tail [hair], the tail, a horn, a tusk, an incisor tooth, a fang, a claw, 


31 ater (Jaina) dogmatics knows this last kind of origination (the so-called manifestation) only for gods and 
hell beings. The translation of the second last (ubbhiya) being is based on the Balavabodha in Gujarati, which 
perhaps brings into it a modern idea. The interpretation of the old commentaries is not evident. The translation 
“originating out of shoots of a plant” is possible, but unlikely. (The Carni 36, 2 explains ubbhiyd as: muttima 
(khatijaridé)di. Sil. on siitra 48 says: udbhedanam udbhittato jata udbhija — prsédaraditvad da-lopah — 
patanga-khajijarita-pa@riplavadayah (WB).) 

4 The reason for the link: the apparent context (5, 24: “the prudent ones ... do not desire ...”’). 


?5 This translation is according to the stanza quoted by he the commentator Sil., I 80, 15 of the Calcutta 
edition: prdnd@ dvi-tri-catuh-prokta, bhiiias tu taravah smrtah; jivah pancéndriyah proktah, Sesdh sattva 
udiritah. (Malayagiri’s Prajndpanda-tika 305b is insignificantly different.) On p. 221, 13 Sil., nevertheless, 
explains the four words as being synonymous. 


20 


24 


5,31 


6, 5 
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the sinew, the bones, the bone marrow, [and this] purposefully [or] purposelessly; 
some slay [animals] because they have allegedly hurt them, some because they 
allegedly [at present] hurt them, some because they will allegedly hurt them.)* 
Capable [indeed] of disgust of the inconstant [life of animals],”° having an 
eye for [their] fear, recognizing [these] as bringing injury, 
[6.] (Whoever knows about his own soul, knows well [also] beyond [his self]; 
whoever knows well beyond [his self], knows about his own soul: this equation I 
have known [already a long time].) 
the?’ prudent ones who have gone to peace do not desire to live [any more]. § 
(Truly, I say:) there are beings who are subjected [in flight] to collision; and in 
some cases they collide [in the act]. (If, now, [these] suffer contact, some [of them] 
shrivel away; those [however] here who here (72) shrivel away suffer torment 
thereby; those [however] who suffer torment here, perish thereby.)* 
know, ** that here too [some such persons in monastic life, nevertheless, ] 
take upon themselves [something new still] ({namely,] those for whom the 
pious mode of life does not bring joy): by praising activity they speak of 
obedience; led by arbitrariness, slaves of their senses, devoted to activity 
they cause a connection [to the world]. (Whoever [on the other hand, ] is 
wealthy, because he possesses intellectual power, who has thought through 
everything, does not know for a long time [any more] about unallowed 


wicked action.)* 


a Compare here Say. 1 12, 17: bhitydhisankaé dugumchamand. 
27 See fn. 24 above. (For “this equation I have known” in the previous line see Bollée 1988, p. 78 (WB).) 
28 See fn. 20 above. 
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2. World Conquest 


A. Sloka. On relapse into worldly inclination. 1. Displeasure for monastic life, pleasure for life; fulfilment 
of the demands of both. 2. Two special cases: (a) the recidivist a liberator, (b) the displeased one a sup- 
presser of liberation. 
B. Indravajra, Activity and desire; overcoming them. 
C. Prose. Uselessness of the trouble taken for others (1-3) or for one’s own benefit (4~5). 


[1.] (Whoever” is entangled in external things, is [just] at the beginning (of true monastic 
life]; whoever is at the beginning [of true monastic life], is entangled in external 
things.) 

10 Thus, whoever strives after external things, leads his life as a householder in 
great’? difficulty [and] imprudently, 

[1.] ‘P' have mother, father, brother, sister, wife, sons,*” daughter, daughter-in-law, 
friends, relatives, relations, acquaintances; I can have an exchange of manifold 
objects, luxury articles [and] clothes.’ ‘ For the sake of such [things] the world is 
in bondage’! 

15 (‘he leads his life imprudently as a householder,’® exerting himself day and night, 
opportunely and inopportunely expending energy, (73) striving for relations, desiring 
property, squandering [property],) being violent, being one-sided ([according to the 
saying:] ‘here in the world [there is] a fight over and over again’). Short, [however, }** 
is the life of people here [on earth]; 


?° This sentence, connected with 6, 9f. in my edition (p. 47), is rather to be separated from it and placed in 
2D, which therefore would become 2A; correspondingly 2AB would become 2BC; old 2C disappears because, 
on the basis of Say. II 1, 38, 6, 22f. and 24f. are not to be separated. One therefore has to regard both sloka- 
padas as quotations * ’. 

3° The verse requires mahd-pariydvena. The word mahayéd after iti se gun atthi is perhaps occasioned in 
recalling iti se mahayd, Sity. I 2, 29ff. 

3! Before this is tam-jaha, “namely”, because what follows was apparently better suited to explain more 
closely the words vase pamatte. The same in 17, 21 below (p. 99). 

2 The plural is probably only because of the similar sound with the other words (4). (It is possible, at least 
grammatically, to take the nouns from bhdyd to sunhd as plurals, but odd to translate sons (plural), and in the 
singular, brother, sister and daughter. As the speaker is a wealthy man the sense may even pertain to bhajja, 
‘wife, wives’ (WB).) 

33 See footnote 19 above. 

34 The text says “short truly” (appam ca khalu), because a new thought is intended there with these words. 
Moreover, instead of “people” the text says “some people”, for which my edition p. 53 at the bottom (p. 
above) is to be compared. ( In his personal copy Schubring in pencil compares Isibhas. 45, 1; see further his 
“analysis”, p. 18 above. Jacobi 1884, p. 15, however, renders it so: “(Doing so), the life of some mortals 
(which by destiny would have been long) is shortened” (WB).) 
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6, 21.20 {So, indeed, one thinks.] In view, now; of the fact that [his] age has advanced, in 
that, namely, the hearing decreases, the eye decreases, smell, taste, feeling de- 
creases, [those people] one day make him an idiot [in their talk], or those with 
whom he lives together, these [his] kin one day first talk badly against him, and*° 
then he against these [his] kin. ‘They are not useful to you for protection’ or for 

25 refuge, nor are you useful to them for protection or for refuge. 
(‘(Life] isnot useful” for joy, play, pleasure, embellishment’: with such a thought 
he has pulled himself together [and says to himself]: ‘it is useful truly for the status 
of a monk.’ Now, in view of this [short] interval [until death]) may a prudent one not 
lose control over himself even for a moment. The [early] stage of life passes by and 
30 —- youth in life. Those people who are heedless here, [...] 
[2.] He massacres,’’ cuts, smashes, plunders, robs, destroys,** scares, [everything] 
with the thought: ‘I want to do what no one has done [yet].’ [But]*’ those with 
whom he lives together, these [his] kin one day first go out of his way, and” then 
he these [his] kin.*! 
{3.] Or with the remaining food which he has taken to eat, he donates a reserve 

15 stock to many fellow men. Then one day a sickness befalls him [and]** those with 
whom he lives together, these [his] kin first avoid him, and® then he these [his] 
kin. 

Recognizing every time as being harmful whatever appears to be desirable, 
Since [however] age (is not yet advanced), (74) ‘recognize prudently the right mo- 

7, 10 ment.’ (As long as [namely] the hearing has not [yet] decreased, sight has not [yet] 
decreased, smell, taste, feeling have not (yet) decreased, as long as [all] these 


35 The text says “or.” 
In my edition 6, 25 is more exactly: se ‘na hassde, etc. 


7 An attempt to reproduce through the sound (here with the German word macht, “makes”) the connection 
found in the original (p. 56 of the edition at the bottom): iha je pamatid — se hantd .... 

BA quotation from Say. II 2, 6f. 29ff. (without uttdsaittd. Also Viyahap. 369b13 (8, 5 sa. 331—Schubring’s 
note in pencil in his personal copy) (WB). See Appendix 4 for Jacobi on [3.].) 

*»° The word va, “or”, justified in the first position, is unwarranted here. Just as inconsequent is already va— 
vd (see fn. 34 above) in connection with puvvim and paccha. 

© The text says “or.” 

a Incorrectly joined together here is “they are not useful” to “for refuge”, see lines 24f. above. 

“2 The text says “or.” 
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different sense instruments have not [yet] decreased, you should be aware indeed 
of the advantage to yourself, so I say.)* 
May he (the) prudent (one) put an end to the displeasure [of monastic life]; 
(if out of ignorance the right moment is missed then), through enticement, some indolent 
ones turn back [to worldliness], overshadowed by delusion: if one had set out [with the 
call] “we want to be without property”, ®” then one sinks [now] into what the [fulfilled] 
wishes have brought. Out of ignorance [these] monks rack their brains; yet over and over 
again delusion dominates. (Sunk [in it they can proceed] ‘neither backwards nor for- 
wards’).“ Liberated, however, are those who have reached the shore. 
by driving away desire from the mind through non-desire (one does not sink into what 
the [fulfilled] wishes have brought.) 
If one has driven away desire and has set out [as a monk] (free of effective action,” such 
a person knows and sees, on the basis of deliberation he does not desire [anymore]), 
hence [this one] is called a houseless one. 
[4.] He donates‘’ for himself, he donates to relations, friends, the dead, gods, 
princes, intruders, guests, beggars, monks; through [all] theses different deeds 


violent acts are employed either out of fear or out of 


30, 29b hope in the belief of obtaining liberation from evil. ‘A prudent one who recognizes 


this [as being injurious]’ should commit acts of violence through these deeds nei- 
ther himself, nor make another commit acts of violence through these deeds, nor 
approve of it that another commits acts of violence through these deeds. 

(This is) the way that the best ones have proclaimed so that (you,) an experienced one, 


will not be tainted in this life. So, Isay.°* (75) 


8 Cf Sizy. 2, 1, 19 (WB). 


44 
45 
46 
47 


no havvae no parade is a quotation (Siy. IT 1, 6, 8, etc.), therefore the single quotes ‘...’. 

These words in 7, 22 of the edition should also be in single quotes, as a verse quotation. 

akamme should explain nikkhamma, but this means niskramya. A play on words might also be intended. 
Before this is a repetition of the words 6, 15~18: from “exerting himself day and night” till “here in the 


world [there is] a fight over and over again.” There is no place for it in connection with those parts to which 
this place belongs according to the form (2B). It has been repeated apparently because of the related content 
in what follows. 


48 
49 


See Appendix 4 for the word -bala here. 
A comparison of the context with parallel places and the idea of an earlier metre (... magge driehim 


paveie; ... jah’ ettha kusale névalippae) makes me shift these words to 2A. 


8,5 
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Many times (already, in earlier forms of existence] one [was] of noble birth, many 
times of a lower one; [one will be] neither less nor more [than one deserves]: 
[therefore] one should not strive! Who could, if he considers it, be at all proud 
about his birth [or] of being honoured, or what could he, alone as he is, desire? 
That is why, a prudent one should be devoted neither to gratification nor to dis- 
pleasure. [It has been said indeed:] ‘Know and scrutinize what [appears]*' desirable 
to [us] creatures attentively, having comprehended this [result]’, because there is 
here: blindness, deafness, dumbness, one-eyed-ness, distortion [of limbs],” 
hunchback-ness, back-pointedness, black- [and] coloured-ness. In alliance with 
imprudence one moves between original abodes of different kinds [and] 
experiences many effects, because one does not reach knowledge, suffers blows 


always anew, continuously going through birth and death.*? 


15 (To every such person in the world who possesses land™ and property life is dear.*°) 


20 


[5.] They possess a plain-coloured or colourful®* [dress], an earring of precious 
stones [or also] of gold, [or] women, and their mind is directed towards them; one 
does not see renunciation, self-control, discipline in them. ‘Completely foolish, 
(hanging on to life,) giving many speeches [and] confused he hurries [for so it is 
said] towards ruin.’ 


This those do not desire” who constantly continue their journey; recognizing life and 
death [as being injurious] the steadfast one wanders free from doubt. Death penetrates 


everywhere, [but] all beings love life, (they yearn for happiness, resist unhappiness, ) 


The Nagarjuniya, from whose text are reported differences from ours in the commentaries, have: “Every 
individual soul truly [was] of noble birth many times in the past, many times of a lower one; in proportion _ 
to what has been done (instead of kamdaga, kadaga is to be supposed) neither less nor more.” 

5! Instead of this quotation the Ndgdrjuniya have: “A person who strives for the joy of the termination of 
suffering must first of all gain the knowledge about the living substance (...) until must distinguish between 
the desired and the undesired, the welcome and the unwelcome and, consequently, put an end to injury [of 
living beings].” Since the lines 8, 8f. are a quotation they should have been put in single quotes in the edition 
and connected to kujjhe. 

a kuntatvam panivakr ‘Gditvam. 

3 The full stop in 8, 12 of the edition is to be removed, 8, 14 as prose (as already indicated in the edition 
p. 47) is to be connected to 13. The same with 8, 19f. 

** Or: “woman” (khetta). But this does not fit Say. II 1, 35. 

°° The reason for the connection: the apparent context. 

°° As with the commentators, ‘sanka-mane is to be read instead of samkamane. 
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25 they suppress what is displeasing, they live gladly, (they hang on to life,) life is dear to 
everyone. 
(76) (Desiring this,°” straining two-legged [and] four-legged [servants]), accumulating 
[money] (in a threefold way”), 
And he is fettered to the property’ he has seach in this way, be it small or big, 
because he wants to enjoy it. Here, then, one day his household goods are excep- 
9,5 tionally large, [then] one day his heirs divide them up [while he is still living], an 
unauthorized person takes them away, [or] the princes” destroy them; they are 
wasted, they perish, or when his house is on fire they are burnt. So, his possessions 
[serve] him [only] for the benefit of another.© 
causing harsh retribution, the fool, confused by [this] disaster, hurries towards ruin. 
10 The wise one [now] has so spoken:*' these people have not crossed the stream, they do 
not reach beyond the stream. [Others transmit:] They have not reached — [or:] reached 
over — the bank, —they do not come to — [or:] go beyond — the bank.* Whoever has 
15 acquired what should be acquired, does not stand on this spot; whoever has not acquired 
the proper thing and does not know well, stands [certainly] on this spot.'S (The prudent 
one does not need any instruction, but the fool, the restless one, who succumbs to 
desires, has not calmed the suffering, the sorrowful one, moves around anew contin- 
uously in the whirlpool of suffering. 
17 SoI say.)* 
20 Recognizing each time as ruin what appears desirable 
21b.a [Others transmit instead of 3:] They are anxious about food for many fellow 


57 See fn. 55 above. 

°8 Through one’s own action, through instigation and through approval. 

°° Jacobi takes rdydno as a plural of respect and translates it as “king” (WB). 

69 A full stop after atthae 9, 7. The tradition pulls these words together, albeit without supplementing a verb, 
with what follows, and lets se be masculine nominative. 

617 ine 9, 10 is to be taken with 2A instead of B. 

627 ines 9, 12f., variants to II, are to be printed as verses. The original must be a combination of the differ- 
ent traditions: anohamtara[ga] ee, no ya tiram [or: param] gamittae. 

% See Jacobi 1884, p. 20 fn. 3 on how he reads the text here (WB). 
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18 beings.™ Then one day a sickness befalls him, and® those with whom he lives to- 

19 gether, these [his] kin first avoid him, and*’ then he these [his] kin. 

23 Remove wish and desire wisely from yourself, (you [are meant]), by pulling out the 
thorn [of worldliness]: ([the thorn] through which [desire] could arise, through it [it] 
should not arise.) (77) 

9,25 Those who are overshadowed by delusion do not grasp this:°’ the world is terribly tor- 
mented by women. (Mark, you: they say they [are] their [only] support — it brings up 
suffering, delusion, death, hell [-existence], animal existence!) Whoever is continuously 
deluded does not recognize the proper thing.’° (The hero has said:) no imprudence in the 

30 general delusion!(Away with the delusion of him who [in fact should be] experienced 
with regard to dying in peace [and] it [the body] which is subject to the law of decay!) 
“See, I am incapable of [it]!”” Away with it! This, (o monk), see, is the great danger: one 
should not cause injury to anyone.”' He is praised as a hero who does not lose interest in 
receiving alms: he should not be displeased because one has not given 

10,5 him anything,” he should not chide if he has received [just] a little, he should [calmly] 
turn away if one sends him away. (May you observe these rules of a monk. So I say.)* 

[Instead of the beginning of 3 it is transmitted further:] If, now, with tools of 
various kinds, acts through a deed are undertaken in the world, namely, for the 


sake of attention” towards one’s own sons, daughters, daughters-in-law, relatives, 


4 The ending dnam in manavanam, 9, 21, again brings about, through the echo in samsamciydnam, 9, |, 
the words following it there “in a threefold way. And ...”, until “towards ruin”. They disturb the sense com- 
pletely and therefore must not be on the top. 

65 The text says “or.” 

© See fn. 36 above. 

*? See fn. 53 above. 

8 The words thibhi loe pavvahie (actually: pavvahie loe) is to be marked as a Sloka-pdda. The ending bhi 
instead of Ai is especially archaic. 


® The word naraga before tirikkhae is excluded (as it stems from another context (WB)), cf. the glossary. 
7° These words seem to based on a sloka. 

” This sentence does not fit in here, but only below, 28, 2, where the same words precede it. 

” For the omission of i(t)i after dei see Bollée 1977, p. 109 (WB). 


? Gesa, adesa. (In his glossary of the text Schubring for desa gives Gvesa as an etymon, ‘intentness, 
devotedness to an object’ (Monier- Williams). “Attention” (Zuwendung): in the sense of ‘care, donation’ WB.) 
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10 nurses, princes,” servants and maids, male and female labourers, for the sake of 
a festive gift to each of them, for the sake of the evening [or] early meal that a 
[food] stock will be donated for many fellow beings to eat, [so, one day a sickness 

befalls the donor, etc. ] 
A” houseless one who has pulled himself together, (a noble person, of noble character, 
of noble disposition,) after he has perceived that here is a case of attachment [to worldli- 
ness], [he] does not accept [what is forbidden] nor causes it to be accepted, (nor approves 

15 of itif others accept [it].) Recognizing all unprepared [food as being injurious]’° may he 
lead his monastic life in avoidance of unprepared [gifts]. . 

Wherever (anything) is bought” and sold, there one does not see him ([i.e.,] he should 
not buy, not have [a monk] buy, [and] (78) not approve of it that [a monk] buys. A 
monk knows time, ability, quantity, area, opportunity, decency,” circumstances with 

,20 regard to himself [and] to others and situation,} he accumulates no property, (he 

displays initiative when it is his time, he has no obligations,” putting to an end twice 
[i.e., to birth and death]) he goes away from there.* 

25 Clothing, bowl, (woollen) cloth, broom, district and prepared food:*' he should know 
about these (if he has received food, then the houseless one should know the [allowed] 
quantity), that the following has been proclaimed (by the Lord): he should not be happy 

30 about receiving, not sad about not receiving; if he has obtained a lot he should not store 
it (he should distance himself from possessions, otherwise a prudent one has to avoid 
him.) (This is) the way which the best ones have procldimed so that (you,) an 


experienced one, will not be tainted here in the world. So I say.* 


4 The word rainam is strange in this context. Perhaps it is inserted as a variant after ndinam and dhdinam 
(but cf Say. II 1, 56; in Ayar. II 1, 25; 46; 63, etc., the similar cliché has only dhdim (WB).) 

”5 See fn. 55 above. 

76 Meat or vegetable food must already be devoid of life if a monk should enjoy it and, moreover, he may 
himself not undertake this preparation (slaughtering, removing the husk, cutting, etc.). 

” See fn. 55 above. 

8 Should vinayanne be only a suggestion for “improvement” of khanayanne? The difference in the writing 
is very minimal. (Cf. 35, 15: md@yanne khananne vinayanne (WB).) 

” Read kalen’ utthai and change my glossary accordingly. See 41, 20 for apadinne. 

8° Tn the verse is niyai instead of nijjdi. 


*! Read kaddsanam and change the glossary accordingly. (“Clothing ... broom” also in 28, 23f. On monastic 
clothing see Schubring 1935, § 143 (WB).) 
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(The desires are difficult to overcome, life is difficult to increase.*” Such a person® cher- 
ishes desires, he is sad, dejected, depressed, worried, suffering.) 
With a broad view penetrating the world (he knows the lower, the higher, and the 
11,5 middle part of the world, because, fettered, he wanders through [it] again and again), 
overcoming" the association with the people here in the world (‘he is called a hero 
who frees the prisoners’), 
(As (it is) inside so outside; as outside so inside. In each interior the intelligent one sees, 
10 when he looks closely, all the foul fluids of the body flowing,) he, the one who under- 
12a stands, who has recognized [their kind]. (Do not stand in their way [if they want to flow 

11 out]!) And do not indeed gulp down your saliva again!\*) 

12b (Such a person truly swallows** what has been coughed out, [i.e., first] he is entangled 
completely in delusion, [then,] deluded by what he has done, he cherishes again the same 
desires, [and so] ‘he encourages what is hostile to him.’*’ 

15 [2a.] Now, in order to elevate what is here spoken about,) [many a] person acts [irresist- 
ibly] like a god [and] in (79) full faith, and when he sees that such a person is unhappy 
he raises his voice without having recognized [ himself what is injurious, and abandoning 
it]: “recognize, you, the remedy that I am telling [you] 

11,20 When he speaks like a prudent one he is® [on the contrary] one who 
21 slays, cuts, smashes, plunders, robs, destroys.*® — Towards 


” 
! 


23 whomsoever he does so now, or whoever lets this be done to himself, he 


22 is a fool, [and] ‘let it be over with interaction with a fool!’ 


24 With a monk [however,] such a thing cannot happen, so say Cas 


82 According to Sy. II 2, 55 also 11, 1 has to be regarded as prose. 

83 Oy ayam purise, “that man, [about whom it is said in S#y. IT 1, 30f.:] he is concerned ....” 

84 Indeed viittd also here, as in the edition 12, 9, is vijitya, not viditva (perhaps *viviktva (WB).) 

85 Cf Utt. 10, 29 and 14, 38 (Schubring in the glossary of his ed. under /ald). 

%6 So only by way of conjecture according to kdsa, “to cough”, which fits in better here than what in the 
glossary is based on kdsa, “to scratch.” (Cf. vantam dveum in Utt. 22, 42 (WB).) 

87 As a verse quotation line 11, 14 is to be put in single quotes and as prose. (See Bollée 1977, p. 54 (WB)). 

88 11, 18 is also prose. Read: aham bemi teiccham! pandie pavayamane se hantq@ .... 

89 Erroneously follows: “in thought: ‘I want to do what no one has [yet] done’.” The words are justified, 
however, only in 7, |. 

9° In accordance with this translation the lines 11, 21-24 are all to be printed as prose (at the most 24 could 
be excepted); 22 is to be put in single quotes. The whole of this section after 19f. does not seem to be original. 
It is to be supposed that 21-24 come after 13: (“deluded by what he has done, he cherishes again the same 
desires. (21) What he now desires after, (23) or who causes to cherish, is a fool. With a monk [however,] such 
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25 — [That person still acts sinfully, and indeed it is said:] ‘If one awakens to what one 
should accept then one pulls oneself together’ and [so on]. Therefore, one should neither 
commit an evil action oneself nor have it done.” Perhaps he injures thereby one [of the 
six life-forms, and already] he incurs [a new existence] into one™ of these six. (‘Whoever 
seeks happiness, whoever talks a lot, confused by his own suffering, rushes towards 
ruin’); and through his own imprudence he causes damage in every single case, ({an 
imprudence] in which he profusely torments the beings all around. If he considers [just 
a bit], [then he says to himself:] ‘not for disrespect’ [should the beings serve me].) 


12,5 This one calls knowledge [of the injurious] (a weakening in acting). [Further:]”* Whoever 


leaves behind the sense for property, leaves behind property [itself]; he is a wise one, and 
understanding well the danger, does not call any property his own. A prudent one who 
recognizes this [as being injurious], 

overcoming the world, thrusting away world consciousness, (80) 


12, 10 he should intelligently press forwards ([and so also] you. So I say.) 


[b.] The courageous one does not tolerate [in himself] displeasure [of monastic life], the 
courageous one does not tolerate [in himself] pleasure [of worldly things); because the 
courageous one is undistracted that is why the courageous one does not get out of 


balance. 
Enduring sounds and feelings [with equanimity], feel distaste for joys” in this life. 
15 Since he has accepted monastic life the wise one casts away the body with its urge for 


a thing cannot happen:) (22) Let it be over with interaction with a fool! (14) he encourages what is hostile to 
him.” The anacoluthon after 21 — which, incidentally, can be rectified with je, instead of jassa — is amply 
balanced through the negation of 22 with 14, in accordance with 14, 17, and through the smooth link of 25 
to 19f. 

*! For the sentence with n ‘eva see Schubring 1969, p. 3 (WB). 

% annayara, just as already in 1, 5. Here the preceding egayara falsely gives it the meaning “of others.” The 
words chasu annayarammi kappai are metrical, just as in fact the locative in ammi shows. Instead of a sloka 
fragment they can also be seen as a vaitdliya piece, on the model of samay’ annayarammi samjame, Siiy, | 
2, 2, 4, and would be a quotation throughout in quotation marks from siyd, “perhaps”, to uvei, “hurries to 
(ruin).” 

sae quotation, to be put in prose and in single quotes. (For /dlapyate, “talks a lot”, Monier-Williams has 
‘to wail, lament’ (WB).) : 

4 If the previous referred to a hypocrite as hantd, chettd, bhettd (11, 19), then the latter refers to a lumpittd, 
vilumpitta. 

5 See Yajima 1980, p. 72 where Anguttara-Nikdya 1 28, 32: nérati sahati dhiram nérati dhiram sahati is 
compared. Yajima considers this line more authentic than the one in Ayar. In Pali sahati means ‘to overcome, 
defeat’, PED (WB). 

© See fn. 55 above. 
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activity; a hard [bed and] crude [food] the courageous ones praise, whose goal is a 
pious mode of life. Such a person is called a wise one, who has crossed over the stream, 
who is beyond it, who is free (who has renounced), so I say. On account of a lack of 
knowledge an incompetent monk becomes tired, to preach to an empty [head] ([as fol- 
lows:] ““‘he is praised as a ‘hero’ [vira],’ ‘he overcomes the relationship to the world, he 
is called the Naya [descendent];”” what is indicated ‘to people in the world’ as suffering, 
‘experienced’ in this ‘suffering, they express the knowledge’ [of harmfulness, in the 
words:] ‘the one who has recognized activity of such a kind [as being injurious], never 
[etc.].’°* Whoever [however,] looks only at the one, has happiness only in this one; who- 
ever has happiness in the one alone, he looks only at it.) Just as he [therefore] preaches 
to a bright” [head] so he preaches also to an empty [head]; (just as he preaches to an 
empty [head] he preaches also to a bright [head]). It also happens that he beats [him], 
because he does not want to accept [the teaching], 

Know,!™ there is not anything better here in the world 
[with the words:] “What kind of a man is he, and to whom is he devoted?” [to which he 
answers:] He is called a ‘hero’ [vira] who frees the prisoners! 

in the directions'®' upwards, downwards and sidewards; he who 

wanders in thé all-sided knowledge [of what is injurious], the hero, does not taint him- 

self with the word “murder.” 
(He [however, is] prudent who [lets himself be taught and then] has learnt to avoid 
violent activity,** and already knows the liberation from bonds.) But the experienced one 
is not in bonds, (he is [of course also] not free in what®*’ he does and leaves out!) 
when!” he begins nothing new [anymore], after he has recognized every murder and 
world-consciousness completely [in their injuriousness]. (81) (The prudent one needs no 
instruction, but the fool, the restless one who succumbs to his desires, has not calmed the 
suffering, the sorrowful one, moves around anew continuously in the whirlpool of suf- 
fering. So I say.)* 


9? Or, in the sense of Jaina dogmatics: “the karma body”. 
%8 Cf. 23, 16 (further below). 
° “Bright” and “empty”, literally: “full” and “empty.” 


1 See fn. 53 above. 
1! Read jam instead of jjam. The word se is sa and belongs to what precedes it. 
102 ca, according to which the word in the edition p. 78, column 2, on the top is to be corrected. 
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3. Cold and hot 


A. Indravajra. The fickle monk. 
B. Sloka. The equality of everything that lives and, therefore, its protection. 
C. Sloka. On equanimity. 


Those who are not [truly] monks, lay in sleep; the [real] monks are (continuously) 
awake.' Recognize that the suffering [which you give rise to] in the world hits [you 
yourself}. 
When one has recognized the oneness of the world, (then one renounces the [injuri- 
ous] tools towards it.) 
(Whoever has fully recognized these sounds,'™ forms, sense of taste, contact 
[according to their nature], he knows! about himself, about cognition, know- 
ledge, the teaching, mode of life; with his intellectual gifts he sees through the 
(nothingness of the] world.) 
Monk means one who is faithful to the vows; knowing about the doctrine means 
one who is honest; in the [middle of the] whirlpool he understands the attachment all — 
around. 
Cold and hot (this one) endures (‘whom nothing fetters’; he knows neither dis- 
pleasure nor pleasure), he does not feel discomfort.'® Ceasing from aversion to 
night vigils, (as a brave one,) you will free [yourself] from suffering. 
The man who is subject to birth and death (is continuously entangled in delusion, not 
understanding the teaching.) 
When one has witnessed how wretched the beings are [as a consequence of persecu- 
tion], then one should move attentively. 
Look, [although]'®’ one realizes that that [suffering which was brought about] does not 


serve his good, and recognizes that all this suffering has arisen out of activity, he [still] 


ie Metrically the line runs: sutt@ ‘muni, munino j@garanti or sutta ‘muni sayayam jagarahi. The first 


version is to be supported by the necessity of giving munino an opposite, ‘muni, which is exposed to a 
misunderstanding, and the second by the imperative jana in the next line. 


 T cannot avoid supposing that this fragment with sadda is connected to sattha by way of an echo. 
15 The reading dyavi, ndnavi, etc., is to be preferred because dhammaviii, 13, 14, is related to it. (See Bollée 


1977, p. 79 for dhammaviii (WB).) 


ne Metrically: pharusiyam na veyai (cf. my edition p. 53). (See, further, Yajima 1980, p. 71 (WB).) 
1077 ine 13, 21 would be complete metrically with vi before eyam. 
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goes, entangled in delusion and imprudence, into a womb again. He who [however, ] (82) 
13, 25 disregards sounds and forms and is honest he will, because he yearns for death, be free 
from death. 
(‘Attentive’ towards desires, renouncing evil deeds, a courageous one [and] on guard, 
[is he], who knows well. Whoever knows from experience how a tool affects the 
changing [beings], he has learnt to get rid of it; whoever has learnt to get rid of tools, 
he knows from experience how a tool affects the changing [beings].) Whoever 
renounces activity with him one does not find busy-ness,'” ({[because] through 
activity the basis [for a new existence] arises.) If he considers well the effect of 
activity and (considers) [especially] what [one calls] murder, the root of all effect, 
([i.e.,] accepts 
14,5 everything [that is taught about it,])'” ‘then a prudent one who has recognized this [as 
being injurious]’, ‘overcoming the world, pushing away the world consciousness from 
him’, ‘should press forwards intelligently’ [and so you too]. So I say.'’° 
Consider here [and] now birth and growth, ponder over and recognize what is dear to 
10 beings; [as a consequence] of it a real knower, after he has recognized that [protection] 
is the highest, does nothing evil [anymore], because a pious mode of life is his goal. 
Loosen the bondage to people here in the world; they live in activity, they overlook both 
[birth and death]; greedy in desire they accumulate [property]; poured out [in the form 
15 of semen] they again enter into a womb.""'” 
If he henceforth hits upon pleasure then he thinks: ‘look out! here is pleasure! Let 
it be over with interaction with the fool; he furthers what is hostile to him.’‘!!” 


[Others transmit:] [as a consequence] of it a real knower, after he has recognized that 


108 4 comma after vijjai, 13, 29. 


'© Here follows in the text: “missing on both ends [birth and death].” These words fit in here poorly. One 
is inclined to suppose that they are falsely joined to aya (in samdaydaya) just as in 15, 28—and here rightly— 
they follow aya (in parinnaya). Even in Siy. II 1, 46 they appear (perhaps as a quotation or by induction) 
behind samkhde (as good as samkhaya). 


"0 Lines 14, 5-7 may be quotations and therefore would have to be continuous and put in single quotes. 


"! Sil. 159b OF. (1916 ed.) on sutra 2 explains samsiccamdnd as: tena kam6padana-janitena karmand dpir- 


yamana garbhad garbhantaram upaydnti; samsara-cakravale ‘raghatta-ghati-yantra-nydyena paryatante, 
a-satah, See Dundas 2002, p. 35; for the comparison of samsdra with the Persian wheel see Bollée 1977, p. 
113 (WB). 

eo The fool is the subject: purusddi-vadha-samuttham vairam tad bdlah sangdnusangi sann dtmano vardha- 
yati (Sil. 160a 4 on siitra 3) (WB). 
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20 [protection] is the highest, does nothing evil [anymore], because he has an eye for the 


25 


14, 28 
26.27 


10 


15 


13 


fear [of beings].—By removing the top and root [of the tree of life], by cutting it off, he 


looks towards those who are free from effective deed. 


Such a person is liberated from death, he is truly a wise one who has understood 
danger. Looking towards the highest in the midst of the world (isolating himself, 
peaceful, attentive, ready, always making an effort), he should wander about as 
a monk yearning for death. (83) 


(113) 


(A prudent one who has closed up (everything) here‘''? annuls all evil action, and a 


lot of evil action has been done [by you]); apply [your] perseverance [now] for truth. 
Such a person contemplates truly many things: he manages [to want] to fill a sieve,''* 
he [goes out] for suppression, maltreatment, taking possession of others, [yes, whole] 
countries. Expressly to serve this purpose some people have decided [on monastic 

life);""'» therefore the one who knows should not serve the false [aim] after he has 
recognized it as being futile. You have experienced ups and downs [in the course of 
the existences], now go, a pious person, out to that, apart from which there is nothing. 
[In a word:] One should not kill, not cause to kill, nor approve of it when someone 


kills. 


Feel discontent for pleasure, without the feeling of pleasure for the creatures, not placing 
yourself in the abyss ([then you would be] entangled in evil deeds).''® May the brave one 
quell anger and arrogance, may he see the great chasm of greed; after that, having 
renounced murder, may the brave one cut out the inflow [of an effective deed] in that he 
steps away relieved [of sin]. May the brave one, if he has recognized here [and] now the 
fetter [as being injurious] [and] similarly the inflow, wander in self-control; after an 
appearance is allowed among human beings here, may he (you), not act against the life 


of what lives. So I say.* 


etthévarae also appears in 29, 10 (I 6, 2, 3) with a different translation (WB). 


"4 Thus according to C (cdlani, paripiinao); but according to Suzy. 1 3, 1,13, “net” (maccha vittha va 
keyane). (See also Balbir 1993, p. 189 (WB).) 

'S Jacobi translates this as: “Doing such things, some have exerted themselves”, and says in the note that 
the commentators explain samutthiyd in the sense of right effort, though we should expect the contrary. This 
could be achieved with an apostrophe representing the privative a-; however, that may just be a temporary 
solution (WB). 
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“ 


not. 


kammesu pdvam in the variant mentioned by C would complete the line of the verse after anomadamsi: 
.. abyss; the evil lies in activities.” 
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If you have recognized the connection of the world,"'” then look around you: [there- 

20 after] you are not a killer nor an accomplice in killing. (When one as a result) of the 

elimination of one or the other (on the basis of deliberation does not commit an evil 
act),''® what is there indeed, (o monk,) the reason? [Answer:] Surveying the oneness 
all around,'''” may he bring about self-modesty; whoever knows nothing else but the 
highest should never be imprudent. 

25 The intelligent one, always on guard, should be satisfied with what is absolutely 
necessary to live; towards the phenomena he should adopt equanimity on a large 
scale and in small things. '”° 

(84) (Recognizing the coming [and] going [through the existences as evil],) missing on both 

ends'*! (he does not experience cut, break or burn,) he kills no one in the whole world. 
Many do not know (how) to remember with the help of the later [the present existence], 
the earlier one; [they do not ask:] of what kind has been his past or what kind [will his} 

16,5 future [be]? Some people here say also: as his past so [also will be his] future. Those who 

have progressed to perfection know neither a past nor a future; the one has thrown away 

from himself the sequence [of the forms of existence] comprehends this [world-activity], 

destroys [the impulse to act], terminates [the effects of previous action and] is a great 
wise one. 

10 What does displeasure mean and what enjoyment? unstirred by both he should lead 

his mode of life; avoiding all joy he should, withdrawn and attentive, wander as 

a monk. (O man!) you yourself are your [only] friend, why are you seeking a friend 

apart from yourself? ([The one] whom you know [as a friend} who has built gran- 

diosely, he has, know this, built far away [from your goal]; he of whom you know 

15 that he has built far away [from your goal], he is, you should know this, grandiose 


'!? For the difficulty concerning this passage see Jacobi 1884, p. 31, fn. 4 (WB). 

''8 The word viigimchd is otherwise always “doubt.” anna-m-anna (metrically: annonna-) viigimchde kim 
... Siyd (the old verse line) would then mean: “what, o monk, could the reason possibly be to doubt [the 
belonging together] of the one [the I] with the other [the living world]?” 

"9 C£. Say. 1, 2, 2, 8, Bollée 1988, pp. 54f. (WB). 

' The Nagarjuniya have: “Ifhe knows well, in accordance with their being, the double five of the worldly 
realm [probably the five elements and their corresponding sense organs according to the Indian view], the 
double triad [heart, mouth and hand in action, instigation and approval], then he taints himself with neither 
of both [like and dislike].” 

'2) In the text dohim pi is better in 15, 28, but against the MSS. Cf. fn. 109 above. 
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beyond [your] peace.'”? O man!) find your support in yourself [only]; in such a 

way you will free yourself from suffering. (O man!) recognize [only] the truth! 
19 (equipped with the knowledge of the truth) the prudent one overcomes death. 

The'”* ready one who has accepted the doctrine looks at it, rather than at what is 
2la better-—[Others transmit:] the ready one [looks at what . 
20a is better], rather than the measure of suffering (in both cases [the continuation is:] 
— rather than [according to the other tradition: at] showing praise, respect, rever- 
ence towards life.) The one who sees [clearly], a prudent one, will be freed from 


the fullness [of the universe] (namely, the world and the 


20b non-world) in which some imprudent ones are involved (to none [of these] 
21b is [this fullness] an occasion for cry[ing as a new-born one].'” So I say.)* (85) 
16, 23 If one has eliminated anger and pride (deceit and greed), then this is the view of 


a prudent one'”* (one who has ceased from [using] a tool [and] has made an end 
completely, (the standpoint) which discontinues everything that is self-caused. He 
25 who knows a single case [of one of these impulses], knows [them] in all cases; he 
who knows [one of these impulses] in all cases, knows [them] in each case.'”’ 
There is danger everywhere for an inattentive one [to effect retribution;] there is 
no danger anywhere for an attentive one [to effect retribution]. What means 
simply, means [also] manifoldly; what can mean manifoldly, means [only] 
simply).'*8 Since they have recognized the suffering of the world, have loosened 
the connection to the world, the brave ones tread the great way, (from one [renun- 


ciation] to another they advance there), they do not yearn for life [anymore]. (By 


122 An attempt to represent the play on uccdilaiya (if there is really such a play) (as Jacobi assumes (WB)). 
Line 14 should be written: uccdlaiyam (uccair Glayo yasya tam), in line 15 uccdlaiyam (uccalayitéram) 
remains. 

123 Th the margin of his personal copy Schubring wrote: ‘with the authority of truth’ (WB). 

24 This rendering of lines 16, 19-22 is based on a free change of the supposed fragments whose present 
sequence is meaningless. Accordingly, my ed. would have to be rectified at least by indenting the sloka-padas. 

'25 Th line 21 I now read, together with AG, pudho no jhanjhde. The expression cannot be separated from 
patteyam jhanjha, Say. Il 1, 41, compare there. What is meant is: rebirth does not occur anymore. 

'26 The supposed sloka-pddas in 16, 23f. lack prominence in the edition. 

'27 Were this to mean: he who knowsa single impulse (i.c., is clear about it and therefore eschews it), knows 
them all—then savve would have to be used. 

'8 The impulse which (je-se, namely kohe, etc.,) bears one collective name (e.g., “anger’’), also means 
something different in the individual case (namely, displeasure, annoyance, wrath, rage, etc.,) and vice versa. 


17,5 
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eschewing one [impulse] one eschews each and every one; by eschewing each and 
every one, one eschews the one [of the present case]). The one who [until now 
only] believes, [will be] prudent after the instruction (after he has understood, 
thanks to the instruction,) that the world conceals no danger [of rebirth any- 
more];'”’ one instruction'®’ follows from the other (no instruction remains omitted 
as a consequence of this interconnection. Whoever knows anger [through instruc- 
tion], he knows [through instruction] pride, who pride deceit, who deceit greed, 
who greed love, who love hate, who hate confusion; who confusion conception, 
who conception birth, who birth death, who death hell [existence], who hell animal 
existence, who animal existence suffering [itself After such an instruction] 
‘prudent’, may he put an end to anger, pride, deceit, greed, love, hate, confusion, 
birth, death, hell, animal existence [and] suffering [itself].'°? Is there a precondition 


[for the rebirth] of a prudent one?, there is none, none exists here. So I say.)* (86) 


4. Righteousness 


A. Prose. Defence of the prohibition of offence to living beings. 
B. Sloka. On constancy. 


C. Indravajra. Warning to the fickle monk. 


Truly, I say: the revered saints, those who were, those who are and those who will be, 
they all say, speak, proclaim, explain the following: no lower animal, no plant, no higher 
beings, no other living being may be beaten, ordered about, controlled, strained [or] des- 


17, 20 troyed. This is the pure, constant, eternal teaching proclaimed by those who know, 


because they understand the world.'*? Among those who are prepared to act,'™* those un- 
prepared, those willing, those unwilling, among those who have turned away from 


This last sentence does not seem to fit in well here. Since it is identical with 3, 12, it reappears here pro- 


bably only because mahd-jana 17, 2 and saddhi 17, S echoe maha-vihi 3, 11 and saddha 3, 9. 


sattha = Sastra. 
In his review of Schubring’s work Leumann says on p. 160 (see the English tr. of the review in Appendix 


2) that this reminds one of the Buddhist pratityasamutpdda (WB). 


'32 Here follows a repetition of lines 23-25: “then this the view of a prudent one ... self-caused.” This is 


either induced by ... tiriyam ca dukkham ca corresponding to manam ca lobham ca, or is a variant; in the con- 
clusion it means namely: “who discontinues everything self-caused, keeping (? nisiddhd) it off.” 


'33 To the reference to this place in the ed. p. 17 is to be added: the author (Schubring) Mahanisiha, p. 55. 
'4 Cf. fn. 30 above (p. 84). 
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violent deeds, [and] among those who have not, among the professed monks, the non- 
monks, among those who [still] cultivate the [earlier] relations, [and] those who do not 
cultivate them [anymore],'*° 

This is truth and this is the case, and in view of this, 
25 has accepted it one should not put it aside again'*’ (reject it), when one has recognized 


the teaching according to its essence. One should display equanimity towards visible 


'36 it is being preached. After one 


things [and] should not go looking for the world. Whoever does not have this know- 
ledge, from where could he have another? ([which would allow him to say:] “This I 
have [already] seen, heard, considered, understood what is here being spoken about.” 
By letting yourself be disturbed from the [acquired] peace, ‘one causes over and over 
again [new] birth’; ‘{on the other hand,] the prudent one,’ for whom the insight is al- 
30 ways present, ‘exerts himself day and night.’) Look at the imprudent ones all around; 
proceed attentively at all times. So I say.* 
(Whatever influxes‘'® [of external things in the soul there are] here, they [have to 
become] out-fluxes;‘?” what here [are] out-fluxes, (87) these [go back to} influxes 
[of external things]. What here [are] cases of omitted influxes [of external things], 
these [too are] cases of omitted out-fluxes; what here [are] cases of omitted out- 
fluxes these [go back to] cases of omitted influxes [of external things].) Under- 


standing (these words and grasping the world thanks to the instruction), as it has 


140 


been proclaimed each time,’ the one who knows speaks to people here on earth, 


18, 5 (who are acquainted with the journey through the forms of existence, who are 


'95 This enumeration represents the different degrees of the relation to Mahavira’s teaching among the lis- 
teners, from its first effects, from “standing up” and “joining in” to the acceptance of the external signs (uva- 
hi). Accordingly, among those who no longer use instruments of murder, the laity are meant. The last pair can 
consequently be interchanged; these are the constant and the inconstant ones.—Continued, see 20, 27 (p. 104 
below). 

'36 The interpretation is obvious that to assim a word like purisamsi is to be supplemented and that both 
stand in relation to the previous locatives. Line 23, 13, however, (where the full stop is to be deleted) teaches 
what the continuation said. 

bs Metrically: tam dittu[m] na nihe. 

'38 See Enomoto 1979 and for the Buddhist view on influx (Gsrava) see, e.g., Wayman 1991 (WB). 

139 Th his personal copy of the book Schubring notes in the margin: parissava, ‘danger’. Cf. Asoka X CD 
where Bloch 1950, p. 119, translates it as ‘penchant’ (WB). 

M0 Ty sambujjhamdane pudho paveiyam, 18, 2f., 1 am looking for the missing first line. 
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awakened [and] have obtained the right knowledge:)'*! You, you who are [already] 
miserable or [just] imprudent!, in accordance with truth I say the following: there 
is no place to which the face of death would not come;'” led by desires, unright- 
10 eous houseless ones cause, once death has gotten hold of them [and] they are em- 
bodied in the great heap [of unliberated souls], new birth for themselves. '*? —First, 
all kinds of people express themselves to those who know, then, again, those 
who know to all kinds of people; 
Ever so many wandering brothers and monks express each his own differing opinion: 
15 “truly, we have seen, heard, considered, understood,” 
[they say:] “in'* [all] directions: upwards, downwards and in our sphere all sides 
well-scrutinized [and now think]: all lower animals, all plants, all higher beings, all other 
20 beings may be beaten, ordered about, strained, controlled [or] killed, and know then, it 
is not a sin hereby.’’'*> So speak ignoble ones. But those who are noble have [always] 
spoken so: “Truly, you have seen, heard, considered, understood evil ... have scrutinized 
25 evil on all sides, that you so say, so speak, so proclaim, so explain: all lower animals, all 
plants, all higher beings, all other living beings may be beaten, ordered about, strained, 
controlled, killed .... So speak ignoble ones. We however say, (88) speak, proclaim, 
explain the following: no lower animal, no plant, no higher being, no other living being 
may be beaten, ordered about, strained, controlled, killed .... So speak noble ones.” 


19,5 With regard to the old agreement’ we want to ask each and every one: “You opponents, 


"| The Nagarjuniya have: “he preaches truly the teaching to the souls which have become acquainted with 


the journey through the forms of existence, have human form, shun a violent act, strive for the joy of the ter- 
mination of suffering, who aspire to listen to the teaching, have laid down the injurious tool, who want to hear, 
who inquire further [out of thirst for knowledge and] have obtained the right knowledge.” 

142 


143 


Read together with C: ndndgame. 
Probably another text for this place: “there is no place ...” etc.: “Over and over again delusion predomi- 
nates hereby (some here on earth are familiar everywhere [with all forms of embodiment], they experience 
effects which one [soul] subjected to re-embodiment must experience them); whoever is made up of evil 
deeds, changes his life-form; whoever is not made up of evil actions, does not change his life-form.” (mohe 
is taken as a locative; a play on words: cittham = tisthan, and cestam). These sentences contain slokas, not 
indravajras. (For cittham, cf. Bollée 2002, § 723 (WB).) 

'44 The reason for the connection: the apparent context. 

'4> On the basis of Say. 1,24 Ino longer regard 18, 21 as a verse. 

'46 Or, instead of puvvam nikaya samayam with the conspicuous absolute construction, perhaps p° nikaya- 
samayam, namely pucchissdmo: “about the old agreement (i.e., teaching and faith) with regard to {re-embodi- 
ment into the six] groups of beings [see chapter 1], we want to ask.” (For “ordered about” in the previous 
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is, then, suffering dear or not dear to you?” and whoever has recognized what is right 
might answer: “For all lower animals, all plants, all higher beings, all other living beings 
the incomplete liberation [is] not dear, a great fear, a suffering.” So I say.* 
[The ones who know, however, say:] Consider this world and [the world] beyond 
it! Whoever is wise, he [is so] with regard to the whole world. Look at those who 
watch carefully, who eschew a violent deed and abandon their trade, as men, 
whose body is [as if] already dead, who know about the doctrine, who are honest, 
who have recognized that all this suffering has arisen through activity. So speak 
the pious-minded ones (to all objectors);'*’ experienced in suffering they speak out 
the knowledge [of harmfulness] ({in the words:] ‘the one who has recognized such 
an act [as being harmful] never [etc.]’).'° 
(A prudent one who longs for instruction here,'” a peaceful one) should take into con- 
sideration that he is a human being only once;'™ and shake up the body, ({this means:] 
catch hold of yourself hard, fatigue yourself,) just as fire takes to old wood. 
(So, then, contained [and] peaceful in yourse! f) cast aside suffering without hes- 
itating (with regard to this [your] limited life), and know {the present] suffering or 
the future one; ([further] may he let the temptations which arise, approach him:) 
and look [unmoved] at the convulsive world; ([for it is said:] ‘those who have 
withdrawn themselves from evil action are called bondless.’)'*! 
Therefore you, a thorough knower, should not be inflamed. So I say.* 
[Even] after he has abandoned the old relations ([that is:]'** has given up [again] the 
peaceableness) he [one] commits (89) torture strongly [or] more strongly, (yes, very 
heftily). Therefore, constantly brave, (faithful, attentive, ready, always making an 


effort — it is difficult to remain on the path of the unerring brave ones! —) 


sentence, ajjaveyavva, Sa. djndpayitavya, see Deleu/Schubring 1963, p. 236 (WB).) 


147 


pavaiya, instead of pavdie according to Siiy. II 2, 80 te savve pdvduyd (nominative). The words echo 4A. 


148 See 23, 16 (below). 

'49 See fn. 144 (above). 

5° Jacobi 1884, p. 39 (and fn. 2) translates this as: “recognising thy Self as one, i.e., as separate and differ- 
ent from the world.” Schubring’s rendering cannot be correct (WB). 


'S' Line 19, 27 belongs to 4C instead of to 4B, and its sloka part in single quotes. 


= Wrong! puvva-samjoga are the relations before going out into monastic life. Giving them up (jahitta p.-s) 
cannot be the object of rebuke (hiccd uvasamam). Hence the addition of “[even].” 


20 


25 
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renounce [the enjoyment of] meat and blood[shed]}. That man is called competent 
[and] a brave one in [guarding what he] has been taught, who thereby that he lives in 
right discipline, puts aside his body. Whoever [however, as if] with covered eyes, 
({the one I mean]) he is the fool captured in the influx of intake [from outside], who 
did not loosen the fetters [of earlier life], [but] has not yet effected [completely] the 
link [to the new life],'*’ does not know his way about in the dark [which] does not fall 
upon him immediately or finally, how can he acquire it [only] temporarily? (To obtain 
the instruction is not destined [for him], so I say.'*' [He who is] insightful [and] awake 
[he] has renounced activity [for ever].) See, this is righteously [handled]. That 
through which he sees’™ fettering, grim murder and pitiless torture, 
Demarcating'® also the influx from outside, among the people here in the world 
watching those who are free of effective activity, 
full of reprisals, as the effect of activity, the one who truly knows turns himself 
away from it. 
Those who, now, listen to me, as brave ones, attentive, prepared, always making an 
effort," looking at what has been combined, renouncing voluntarily, observing the 
world as it really is,'*’ i.e., [looking] towards the east, west, south [and] north, standing 
firmly in the truth, their knowledge we want to achieve, of the brave ones, attentive, pre- 
pared, always making an effort, looking at what has been combined, renouncing volun- 
tarily, observing the world as it really is. (Is there'* a precondition [for rebirth] for a 


prudent one?, there is none, none exists here. Sol say.)* (90) 


th 


'S3 7 ine 10 is in prose and should begin completely on the left; the same with line 12. Here tti bemi is not 
e sign for a section, but underscores the answer given to the rhetorical question. 

ee datthum is grammatically inaccurate for pasai, or something similar. 

'S See fn. 145 above. 

'6 For “making an effort” to “renouncing voluntarily” see Appendix 4. 

'571 ine 20, 22 is in prose. 

ie Why this sentence in sloka making up the conclusion of chapter 3 is also here, where it hardly fits, can- 


not be explained. Is this induced here through the echo of the repeated dnam in dydnam 17, 14?! 
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5. Remembering the World. 


A. Prose. For and against offending beings. 


B. Sloka. 1. Of what is newly acquired (utthiya): (a) sexual inclination, (b) secret passions, (c) fear of 
demands. 2. Temptations of the new monk: (a) when going for alms, (b) through one’s own inclina- 
tion, (c) through doubt. 3. His readiness to learn. The goal. 

C. Indravajra. The fickle and the faithful monk. 


{There are]'** ever so many [people] in the world who act violently,'® [and this} with a 


purpose or without a purpose; among these [people] here [they are] acting violently; 


[la.] (The desires [of a person] pull (one) down, that is why he is in the domain of 
death; because he is in the domain of death that is why he is far [from liberation. A 
man is, after his becoming a monk,] not [any longer] in the domain [of death], [i.e.,] 
he is not far [from liberation]. He sees) the drop on the tip of a blade of grass'®! 
(pushed forward, fallen down, blown away), as the life of a fool, an indolent one, an 
unknowing one. 
Performing evil acts, (the fo 01), deluded by (this) harm, rushes towards downfall. 
Through delusion he reaches a womb, death and everything that follows, ({for it 
has been said:] ‘Here in the world delusion dominates over and over again.’ Who- 
ever recognizes uncertainty [as being injurious], he has recognized the journey 
through the forms of existence); whoever has not recognized uncertainty [as being 
injurious], he has [also] not recognized the journey through the forms of exis- 
tence.) 
Whoever'® is prudent, does not care for sexual intercourse. If one of them is guilty 
of it, [but] does not want to know about it, then it is a second foolishness'** of the 
stupid fellow, (which occurs besides [the first]. If one has understood this through 
deliberation, then one should proclaim [it to others] for the purpose of avoidance. So 


I say.)* 


159 The beginning is in 17, 23, (see also fn. 135 above). 
160 The Nagarjuniya have: “Ever so many [people] act in the world murdering the six groups of beings.” 
samdrabhanti there is apparently third person plural present indicative, whereas our vippardmusanit, in 
considering the corresponding expressions after it, is to be seen as a nominative masculine plura! participle. 

161 For this image see also Utt. 7, 23f.; 10, 2; Uvav. § 23; according to the latter two Dasav, 11, XVI. 

162 CE Say. 14, 1, 29. 

163 The Nadgarjuniya have: “Whoever succumbs to the senses, or ifhe has succumbed to them, does not con- 
fess it or denies it when questioned by another, or accuses this other one of his own sins or with an even worse 
sin, [this is ...].” pavitthataraga may rather be a comparative (!) to be derived from papistha than from vis. 
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10 See, how some who are lustfully attached to the appearances are driven around. 
([For it has been said:] ‘Here in the world temptation arises over and over again,’) 
(91) so many live in the world in activity; among these [people] here they live in activity; 
and like the fools they suffer the torments of hell already here in the world, ([the 
fool] has his pleasure in evil deeds),'™ because they are looking for refuge where 
there is none. 

21,15 [b.] (Some [monks] live for themselves alone.'® Such a one cherishes [secretly] anger, 
pride, deception, greed, he often has his pleasures, causes injury, exercises wicked- 
ness, has desires, is attached to the influences [from outside];'® not recognizable [in 
his true nature] he speaks like one who is [seriously] ready to act; [but secretly he 
thinks:] ‘(I hope) that no one at all has seen me!’) 

(Through imprudence'” as a consequence of ignorance continuously entangled in 

20 delusion he will not understand the doctrine.) Wretched are the creatures, o man, 

who have experienced the effect of acting ([and] who, out of ignorance not renoun- 

cing,) speak of liberation; (they move about ever anew in the whirlpool [of 
existences], so I say.)* 

25 so many live in the world without activity; among these [people] here they live without 

activity; 

(Having hereby come to the end,'” mortifying that,) he has seen that this was an 

attachment [to worldliness, he], (who was certain,) that here the moment of separation 

30 offered itself. (This is ‘the way which the best ones have proclaimed.’)'®’ [Once] he 

is ready to act he should not be imprudent [anymore], (‘recognizing each time as 

harmful whatever appears desirous.’) People here in the world yield to every wish, 

and every time suffering arises therefrom. (Without injuring [beings] or submitting 

them [to power]) one should strive to push back the temptations as they come each 


time; [whoever does this] is called a pious monk. 


164, ‘ a : eee . ; era 
bale paripaccamdane including mannamdne, is accusative plural, like parinijjamdne. But, as the sentence 


in the middle, ramai p° k°, shows, the words have been understood as nominative singular. 

'65 See fn. 136 above. (Here — 21, 16 —: saranam — ega-cariya.) 

166 Th the edition, column I, line 2 read mukko instead of mutto. In line 21, 18 a semicolon is to be put before 
paliocchanne. 

ee Single quotes are to be inserted in line 21, 29. 
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22,5 [c.] Those who are not attached to evil deeds [but] speak [thus]: “these [and those] 
fears stir [us],” to them our hero [Vira] says: “stirred by such temptations, one should 
bear them.” See, how this [body], as always, is fragile, susceptible, unsturdy, unstable, 
not everlasting, is subject to increase and decrease, changing. Whoever duly ignores 
the attachment of this kind, who is satisfied with the single support, [and] who 
here in the world is [already] liberated, who has renounced, for him there is no way 

10 [destined through the existences anymore]. Sol say. (92) 
There are so many in the world in enjoyment of property; a little or a lot, meagre or 
ostentatious, living or dead [goods], among these [people] here they are in enjoyment of 
property; 

22,15  Herein'’® above all (lies for some) the great danger. By surveying the goings-on'” of 
the world, these fetters of the ignorant one, 

In the consciousness:!”! ‘{I am] awakened properly and well-instructed,’ (o man, 
direct your view to the highest and) as for these [things],'” stride towards a pure 
mode of life, (so I say. [But if someone replies:] “I have understood and taken it 
20 to heart”,) [then I say to him:] The liberation from the bonds lies only in your 
[own] heart. 
the houseless one renounces it‘'”” and endures during the long [life] time. Look at the 
imprudent ones all around; you should wander about as a monk carefully. (May you 
observe these monastic rules piously. So I say.)* 
there are so many in the world free of property; among these [people] here they are free 
25 of property.'” 
Listening'*’ to the voice of the prudent [ones], understanding [the word] of the intelli- 


gent ones (‘the doctrine has been rightly proclaimed by the best ones’): “here in the 


68 Jacobi 1884, p. 44, has: “For him who well understands this, who delights in the unique refuge ...” (WB). 
1697 ine 22, 13f. eyad eva — bhavai (Sloka) to 5B instead of A. Cf. also fn. 144 above. 

'7 Vitta = vrtta, but the connection took place in thinking of the Sanskrit vitta. 

'7! Cf. fn. 144 above. 

'72 The word ceva is wrong in recalling the previous eesu c’eva (the last time in 22, 13). 


'73 ertha: in Schubring’s translation this can only pertain to the enjoyment of property. Jacobi 1884, p. 45, 
translates: “He who has ceased (to have worldly attachments), the houseless, suffers with patience a long 
time” omitting ettha (WB). 

4 Continuation from 18, 15 (above). 


23, 10 
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world the attachment has been destroyed [by me]’”'”> (so [it also should be] else- 

where;'*’ the attachment [however,] is difficult to destroy. That is why I say:)—he 

should not deny his energy. ([The one] who at the beginning is ready to act does not 
sink back afterwards; [the other] who at the beginning is ready to act [nevertheless] 
sinks back afterwards; whoever [though] was never ready to act does not sink back 
either.) Of such a kind would be the one who seéks the world [again] after he has 
recognized [already its being injurious]. 

This is'” proclaimed by the wise one after his moving out,'” 

A prudent one who longs for instruction here,'” a peaceful one, who exerts himself 

in the [prescribed] first and last part of the night, continuously keeping in sight the 

good discipline, may he, after listening, be desireless (without quarrel[-some disposi- 
tion]). (93) Wrestle with this [your body]! what is an external fight to you? what 

[alone] is worthy of fight, is difficult to obtain.'” 
just as here a distinction in the cognition [of what is injurious] has been expressed 
by the experienced ones. Sunk down into a lower existence the fool wanders 
through the womb and what follows it. 

And [actually] in view’ of the following is this preached: of perception and murder."*! 
(‘A wise one who has understood" the danger,’)!*° looking at the world from 
another standpoint ([according to the saying:] ‘the one who has recognized activity 
of such a kind [as being injurious] never commits injury’), lives in discipline and 
is not thirsty for acts. By not heeding whatever appears desirous each time, because 


it shows [its own] nature, he does not act against anyone in the whole world, de- 


ms jah’ “ettha jhosie samdhi.” To this as “just as” misunderstood or differently interpreted jahd, including 
ettha, the prose brings a correspondence to evam annatha and gives the third person singular ninhavejja in 
23, 2 the sense of the first person singular. 


6 Cf. fn. 144 above. 


177 


niydya = nirydya, cp. niydi in 10, 22 = niryati. 


8 Cf fn. 17, p. 80 above. 


179 


Namely, the human form. Or: “there is little that would be worth the fight.” The hint in the edition on 


p. 23 at the bottom should refer to Uttarajjh. 3, 1, but is dispensable. 
my Cp. fn. 144 above. (See Appendix 4 for Jacobi’s tr. and added material Fn. no. is repeated once.) 


1817 ine 23, 13 should have a colon instead of a full stop; the line until va (2) in the middle should be 
without single quotes; line 14 should begin with se completely on the left. 


182 


samviddha is perhaps an old mistake for samdittha. 


108 


20 


25 


30 


24, 5 


Mahavira’s Words by Walther Schubring 


voted to the one [goal], come away from false directions, cherishing disgust, with- 

out a feeling of pleasure towards the creatures. (Whoever is rich because the intel- 

lectual power which has thought through everything characterizes him, he knows 

already a long time now nothing [anymore] about forbidden evil action.) 
(‘What you see as the proper thing,'® that, see, is monastic life; what you see [how- 
ever] that is monastic life, see, that is the proper thing’)'*? This [to grasp or to carry 
out] is not possible for the sluggish, the impoverished,'** [and yet] ‘absorbing the 
external things,”'* who are crooked in their spiritual attitude [and] ‘without care 
continue to live in their house.’ By accepting the monastic life the wise one shakes 
off the body with its acting impulse;'** the courageous ones who have a pious mode 
of life in view, praise a hard [bed andj crude [food]. Such a one is called a wise one, 
who has crossed over the stream, who is yonder, who is free (who has renounced), so 
I say.* 
[2a.] (In the wandering from place to place) it is difficult for the [yet] immature monk 
to proceed [and] to get through.(94) Repeatedly spoken to through his voice'®’ people 
will get angry, and an arrogant man is [then] entangled in great delusion'**— many 
inflictions, (difficult to overcome,) [occur] over and over again to him who does not 
[yet] know and look. This should not be your case! [look,] here is the standpoint of 
an experienced one; (looking at him,) looking for liberation in him, revering him, 
completely devoted to him, taking refuge in him, 

Wandering faithfully as a monk, directing the attention towards the earth, thinking 


as jena instead of jam would be grammatically and metrically more correct. The whole sentence belongs 


to 5B instead of C (Fn. no. is repeated once. 


iy dijjamina is indeed apiyamdna, “swallowed” (absorbed by the outside world). The word ardrikriyamdna 


in T (213al1 onsétra 155) is, then, appropriate to the sense. (Both Carni 179, 9 and Sil., however, read addij- 
jamdnehim, and explained the latter as: putra-kalatrddy-anusanga-janita-snehdd ardri-kriyamanair etat pir- 
véktam a-sakyam iti sambandhah. For ardrayati Monier- Williams has ‘to soften, move’. Jacobi renders add° 
as “sinning” (WB). 


is Jacobi, 1884, p. 47 translates this as “sensual”. Carni 179, 13 explains itso: gundsatenam (!) ti gund — 


sadd@ ti, te gune sddayati gundasdatd, Sil. has: (gundsdehim) gunadh — sabdddayas tesv dsvado yesam, te guna- 
svadas, tair iti (213a12) (WB). 


eg Or, in the sense of Jaina dogmatics: “the karma body” (see also fn. 97 above). 
as vayasa vi ege buiyd buiyd kuppanti manava, cp. 11 4, 2, 1. The line, then, should begin under dujjdyam. 
'88 The monk revolts against the treatment. 
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about the path [and] avoiding sacrifice [grounds],'*” 
looking at the beings he should set his foot,'” (stepping forward, stepping back, 
bending, stretching.) 

returning, cleaning properly.'® 
(Now it happens [even] with one [monk] provided with all good merits, as he wanders 
about, that now and then beings perish when they strive for the contact with his body. 
This, one should know, is then something which has occurred as an awareness [of the 
effect of a former deed] for the world [of creatures, not for one’s own person].) The 
deed that is done as a [deliberate] killing, (recognizing this [as being injurious], one 
achieves [the ability] of discrimination;) in this way he, the truly knowing one, 
glorifies [the ability] of discrimination through his attention. 
[b.] (He who sees much in spirit, who has much insight, who is peaceful, attentive, 
ready, always making an effort,) accounts to himself [for a view he had]: ‘what should 
I'*' do? this is [still] my'® best enjoyment, the women of the world.’ (But the wise 
one has spoken thus: if he is tormented by the urge for sex he should eat languid food, 
forgo meals, remain in an upright position, change the place of abode, renounce nutri- 
tion entirely and [finally] rout out women from the mind. From the torment [of] the 
temptation] succumbing follows; from succumbing the torment [of the punishment] 
follows: according to this rule these [inner] conflicts become the cause for the attach- 
ment!” [to the world]. If one has understood this through deliberation, then one 
should proclaim [it] for the purpose of avoidance. Sol say.) (95) 
He should not be a chatterbox, one who asks many questions, who dwells excessively 
on a point, not be one who speaks [only] about himself, not one who praises his (own) 
deeds. At all times he should avoid evil, careful in speech, closed at heart.'? (May 


you observe these monastic duties. So I say.)* 


These lines perhaps link up with 23, 21; they can also be quotations and as such have to be put in single 


quotes (see my edition pp. 48 and 109). 


190 
19] 


The full stop after gacchejjd is to be removed and put after pasdremdne. 


esa jano, se. 


"2 Unt, 13, 27, 
'3 Both these Sloka-padas are to be indented without single quotes. The echo of the vaitdliya stanza in Siiy. 
12, 2, 12 (p. 64b of the 1917 edition) is probably insignificant. 
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[c.] (Truly I say: just as'*—) In a pond full to the brim he stands on a [dry] level 
surface, (he has mastered the desires, he takes care of himself, so he stands there in 
the middle of the water;) look at those who [comparable to him] are on guard on all 
25,5 sides,'?° look at the great wise ones in [the middle of] the world, (and those who 
insightfully [and] awakened have renounced activity'” 
death.’ So I say.) 
(With a) doubtful’ heart one does not obtain the proper spiritual disposition. [He 


doubts:] ‘whether someone is following [me]? whether no one is following [me]?’ 


and ‘lead their life desiring 


10 How should [such a one in monastic life] not become disgusted if no one who could 
follow him follows him'”*? [But] what the Jina has proclaimed is true [and] free of 
doubt. (To a faithful one [on the other hand], a fellow monk, a wandering companion, 
who regards [something] to be right, [this] proves to be sometimes right, sometimes 
wrong. If he regards [something] to be wrong then [this too] proves to be sometimes 
right, sometimes wrong. If he regards something to be right, or if [he doubts] whether 

15 [it is] right or wrong then, on examination, it proves to be right; if he regards [some- 
thing] to be wrong or if [he doubts] whether [it is] right or wrong then, on examina- 
tion, it proves to be wrong. May the one who employs examination tell the one who 
refrains from examinations: “examine rightly!”—In this way, then, is the link” des- 
troyed.) Observe the fate of the one who [ready to act] has set out and the one who has 

20 stopped. (Here too one should not show that one is [still] in an immature 


state.)°"’—[Do not doubt:] You yourself are namely the (96) [creature] which you 


sia (Such) a fragment tam jahd avi like se jaha vi in 3, 6 is probably induced by harae on the example of 


27, 9. The word avi only seemingly belongs to the following verse line, which rather is to be supplemented 
somehow differently. 

'S The word gutte, should be without a comma, if taken as an accusative plural. 

'% Thereafter follows: “see, this is righteously handled”, but which fits only 20, 14. Line 6 should be in 
single quotes and connected directly to line 5. 

'"7 @ sloka fragment: viigimcha-samdvanne. 

198 Ts ananugacchamane the same as ananugamyamanah? 

199 With an explanation in brackets Jacobi 1884, p. 50 translates: “the connection (i.e. the continuity of sins) 
is broken” following Sil.’s karma-santati-riipo (224b10 on sittra 163). Curni 193, 6, on the other hand, says 
samdhanam samdhi darisana-samdhi-m-eva and probably read jusie (for jhosie), explaining this by asevita, 
as against ksapita by T. Thus, according to the Carni ‘the connection with the religion is maintained’ (WB). 

200 The last sentences from “in this way”’ onwards interrupt the context. They might have been linked to 25, 
7: “so I say.” For a similar displacement of a sentence group see 11, 21 ff. 


25, 25 


30 


26, 5 


10 
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think may be killed [(beaten, ?"" ordered about, strained, controlled, killed). ({It has 
been said indeed:] ‘And an honest person who lives as an awakened one, this’ [etc.],?” 
[and further:] ‘Therefore [be] not a killer and nor an accomplice in killing.’”” In the 
certainty:‘the one [you think] may be killed, [this creature you are yourself]’ one 
should not provoke from oneself the experience [of one’s own sin. The self, however, ] 
one’s I, is the understanding [organ]; the understanding [organ] is one’s I:?% what one 
understands with, is one’s I.”°° If one draws conclusions about this),?% (the one who 
believes in an I) is called a pious monk.”” So I say.* 

[3.] (Some show readiness [even] without instruction, some lack readiness despite 
instruction. This should not be your case!” [Rather,]) he who is great [and] undis- 
tracted has become the master [over weakness], has seen (those [who] have not 
become the master [over weakness], [he who is] in a position to be [in the world] 
without support. Through one section of a text one should understand the next, and 
this ‘on the strength of one’s own knowledge, through instructive clarification or 
through [incidental] hearing from others;’) whoever [wants to be] prudent, should not 
be indifferent towards instruction. (Carefully examining he should exercise correct 
insight completely, through and through.) By recognizing pleasure here in the world 
[as being injurious] may he wander as a monk, withdrawn and careful. Continuously 
having a fixed goal in view may [you], the brave one, proceed on the strength of the 
holy rules. So I say. 

One speaks of (karmic) influences which come from above or below [and] which app- 
ear in our sphere, [i.e.,] one calls that influences as a consequence of which you see 


attachment. Not paying attention to the whirlpool, however, the truly knowing one 


201 


The word hantavvam is so understood by the commentator. “To kill” is only uddaveyavvam. Cf. 17, 19f. 


(This is discussed by Gopalan 1986, p. 138 (WB).) 

202 Read eyam padi°. We do not know the continuation of this quotation, presupposed as known. (In a note 
in pencil in his glossary to the text Schubring refers to Uttar. 4, 6 for padibuddha-jivin (WB).) 

203 These words should be in single quotes and directly connected. 

24 The play on the sound dya—vinn-adyd cannot be imitated. There should be no paragraph in 25, 26. 

205 Or: “in order to understand, one [has] the soul” (se = tasya). 

ae Presumably for padi-samkhde. 

207 No full stop after dyd-vdi. Metrically only samiya-pariyde is possible in 22, 4. 


208 


The words following this: “here is the standpoint of the experienced one” to “taking refuge in him”, are 


to be seen as an erroneous link, according to the model of 24, 6ff. 


112 


26, 15 


20 
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here in the world should renounce. Once one has diverted the influence and has 
moved out [as a monk], (such a one, a great one, knows and sees free of effective 
action;”” on the grounds of deliberation he does not yearn anymore; recognizing the 
coming and (97) going (through the existences as evil] he, enchanted by the glorious, 
leaves the path of birth and death behind him;) so all memories remain behind. Where 
the power of thinking does not take place, there [even less so] no ideas penetrate. 
(Whoever is strong [in spirit], knows about what cannot be determined. There there 
is nothing big, nothing small, nothing spherical, nothing triangular, nothing square, 
nothing circular; nothing black, nothing blue, nothing red, nothing green, nothing 

white; nothing fragrant, nothing foul, nothing bitter, nothing pungent, nothing acid, 
nothing sour, nothing sweet; nothing hard, nothing soft; nothing heavy, nothing light; 
nothing cold, nothing warm; nothing smooth, nothing rough; [there there is] no 
body,”' no elevation, no attachment [to a form of existence]; no woman, no man, no 
third.”!' ‘For the [most] sublime [and] for the deep[est]”'? there is no simile.’ [It is} an 
existence without a form. For what is not [determinable] through words, there is no 
word.?" All this: sound, appearance, smell, taste, tangible form, does not exist there. 


So I say.)* 


209 See fn. 46 above. 

710 The series from “nothing big” to “nothing rough” appears in Say. 2, 1, 15 (without “nothing”) to express 
the impossibility of saying whether the soul is big, small, etc. It is used as a question by those who do not 
believe in a soul as existing differently from the body. See Bollée 1977, pp. 139f. For “body”, Adu (Skt kdya) 
Schubring, in a note in pencil in his glossary to the text, refers to Isibhdsiydim 9, 30 (WB). 

2" The expressions from kdu onwards refer to the qualifications through language which were still missing. 

212 The rendering is quite problematical! It is based on a supposed paritta = *prarikta, instead of parinne. 
{In his personal copy Schubring notes in pencil: paritta is also paritta, ‘limited’, etc. (WB).) Even parinna- 


sanne, “bearing the name ‘knowledge 


299 


would be conceivable, but unsatisfactory in the context. (If not for 


a solution, at least for a better understanding of this passage one would have to draw on the Carni and the 
Itkd, for which see Appendix 4 below, also for Jacobi’s translation.) 


213 Or: “no abode”on the assumption of the play on words with the meanings of paya. 
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6. On Abandoning 


A. Indravajrd. 1. The undecided ones, 2. The recidivists. 
B. Sloka. Retribution as a punishment for failing to recognize the equality of all living beings. 
C. Sloka. |. The unfaithful ones out of weakness. The steadfast ones. 2. The unfaithful ones out 
of alleged conviction. Those remaining faithful (30, 17). 3. They should participate in conveying 
the teaching. 
D. Prose. Rules for clothing. 


[1.] Awakened here in the world among people, he proclaims ({i.e.,] a man who has in 
fact himself experienced all possible forms of existence thoroughly; “he proclaims’ [then] 
27,5 the knowledge without an equal. He praises the way to liberation in this life, [adopted] 
by those) who have started on their way (renounced violence), who are completely 
devoted (prudent). Consequently, then, a few (brave heroes) advance alertly; see, [on the 
other hand] the others, how they are (98) without courage, (because they do not have the 
proper insight. Truly, I say:) just as a one-way oriented turtle (in a pond covered with 
27, 10 leaves, cannot swim up).!” Just as the trees? [can] not leave their abodes, so [it is also 
with] some who are born in families (of this or that status); because they are attached to 
the appearances, they sigh piteously; as a consequence of their yearning for reward in the 
yonder world 
15 | they do not attain liberation. (Now, see, born in such and other families as a conscious 
being’) 
Look at the scrofulous,° lepers, consumptives, epileptics, one-eyed ones, squints, lame 
and hunchbacks, those with swollen stomachs, with urinary disorders, the bloated and 
intestinally sick, the trembling and cripple, elephantiasis sick, bladder sick. These are 
20 the 16 afflictions® mentioned in sequence. Now, however, [even] acute diseases and 
22a.26 disturbing attacks can torment one. With regard to this [human] dying the awakened 
22b.25 ones have proclaimed this. Experiencing rise (and) fall, (leaving them behind once 


' Jacobi 1884, p. 53 translates: “As in a lake a greedy leaf-covered tortoise cannot rise up” (WB). 

2 In the verse I am supposing rukkhd instead of the ununderstandable bhanjaga. (But in his glossary Schu- 
bring notes in pencil: runjaga in DasavN(ijutti) 35 (WB).) 

? tehim-tehim according to C and in agreement with 28, 5 below. 

4 This according to the word order (...kulehim dyattde jay), is a traditional erroneous interpretation of 
dyattae. For the correct one cp. 28, 5 (below). 

> The words gandi, kotthi and rdyamsi are erroneous for °im. They are taken as nom. plurals in wrongly 
linking them to jdyd. 

6 For other 16 afflictions see Vivagas. 33 (and Bollée 2002a). 
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[or] often, one experiences the effects of the exterior world [sometimes] in higher 
[sometimes] in lower [forms of existence],) and with regard to the maturity [of the re- 
ward for all action] listen to this, how it is. There are beings, blind in darkness, which 
one calls [so, i.e., living earth beings]. There are beings which fall down in rain, 
which live in humidity, [which live] in water (move on water,) which fly in the air— 
beings oppress beings: see, this is the great danger in the world. Rich in suffering 
indeed [are] the creatures, [because] human beings [are] entangled in yearning. 
With a weak (fragile body) they go out for the slaughter; wretched, [himself] rich in 
suffering, the fool acts in such a manner; [although] they have recognized these afflic- 
tions as (being) numerous, [those] who [themselves] feel torment cause torment. “See, 
I cannot do [it]! Away with it! This, o monk, see, is the great danger: one should 
cause injury to no one. 

I want’ to talk about the abandoned [monastic life]; mark, o man, be willing to 

hear. (99) 


28,5 ([—others transmit:] Here in the world, truly, concerned [only] about [the liberation of] 


their soul,* after being received in this or other families first through ejaculation, being 
born, become bigger ([and] grown up, then awakened [to knowledge]— the true, wise 
ones have moved out into homelessness. Such a one) they bemoan how he proceeds for- 


10 wards, and say: “do not forsake us!”; led by desires, slaves of their senses, the parents 


15 


20 


cry aloud. (Not like them is the wise one who has left behind him the stream, (one who 
has left behind him) the parents. He seeks no refuge in them; how would he find enjoy- 
ment there? You should continuously live up to this knowledge. So I say.)* 


[1.] Converted to the thought that the world is painful, giving up the old attach- 
ment ([in other words:] giving up [again] the peaceableness),” living in proper dis- 
cipline (a monk or layperson) [lead their mode of life] recognizing the doctrine 
according to its essence. However, [there are among them] many who cannot do 
this, (bad ones who, giving up [again] clothing, bowl, (woollen) cloth [and] 
broom,” are indeed no match for the temptations which are difficult to bear. 


7 One would have to read paveessam in the sloka. 

* This meaning is proved by attattde (Gyattae) from the context in Say. 1 3, 3, 7. Without this parallel the 
word would have to be joined to jayd, or abhisambhiyd, etc., and translated: “‘to conscious being.” 

7 Wrong! Compare with 19, 30f. above. 

0 See also 10, 23f. above (WB). 
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Whoever is [continually] devoted to desire, for him is decided immediately or after 
a short period the downfall of his [human] body for endless time, [and] the same 
happens to him through desires coming socially, which in intervals reappear.” In 
short, these have not passed beyond the stream.) There are others, however, who 
have accepted the doctrine and—(thinking only about the monk’s tool, etc., ‘one 
should’, without being fatigued, ‘constantly wander’). Recognizing all yearning 
[as being injurious], this one is a devoted, great wise one, after he has completely 
overcome attachment (with the idea: ‘this is not mine.’ Striving in such a manner, 
because he knows: ‘I am alone’,) he wanders as a houseless one, having closed up 


(everything) in the world, completely “bare”. 


(Whoever goes without clothing and counts on fasting will be) abused, pelted or hurt” 
by the association [of his new life] with the [old] trade or (by the association) with untrue 
{words which hit him]. 


29,4 
29,6 
7 


Sand 8 


(So thinking, recognizing” the one [the influences in the world],' just as the (100) 
others) [as such], he should patiently lead the mode of life, after he has given up 

every wrong way,''” as a man of right faith. Those, mark you, are called “going 
naked” who represent the teaching about the non-return (to the world and thereby 
[by the way], possess modesty [in clothing]. Whoever gives up modesty) by follo- 
wing a special rule, is called (by the people in the world) one who is attached to 

a declaration that leads further. (Having come to an end here in the world, des- 
troying that [which is sinful])'® he sets aside his monk’s outfit, recognizing it [as 
hindering] through his monastic career,” {as it was said earlier:] some [monks] 
live alone.—-The prudent one should wander about in these and those houses there 


'' Jacobi 1884, p. 55 translates: *... for the sake of these pleasures which entail evil consequences and are 
associated with others of their kind’ (WB). Sil. explains ... see Appendix 4. 


2 Read las in the glossary. 
'3 The reason for the connection: the apparent context; parivusie is an induction, cp. 29, 19; 35, 25; 36, 14; 


37, 3. 


'4 The word samphase in 29, 6 belongs here, cp. 29, 23 below and elsewhere; 29, 5 too according to our 
interpretation is in the wrong place. In the old verse the object of abhinndya was represented by phdse in 29, 
6, whereby both lines might have been in a reverse order. 

'S See Appendix 4: footnote 14, p. 80. 

'6 tam jhosamane is perhaps just an induction, according to the procedure in 21, 26. (See also 14, 28 (1, 3, 
2, 2, p. 96) above for etthévarae translated differently (WB).) 

7 See Appendix 4 for Jacobi’s translation. 
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(in search of everything [he needs], as (if) looking for what is allowed); what is 
good smelling or bad smelling or horrible [will be offered to him for food, the 
latter coming from animals, for it has been said:]'* (‘beings oppress beings.’ These 
challenges, ‘should (you,) a brave one, if affected by them, bear,’ so I say.)* 
This, then, o monk, ts the-taking-upon-oneself ([according to the words:] ‘to whom 
the doctrine has been competently proclaimed,’ ‘he who has cast away the order 
[of the existences] from himself,'® is a mortifier’ .) 
A monk who goes without clothing because [his only clothing] is bad,”° should 
not have the thought: ‘my clothing is torn; I want to ask for clothing, I want to 
ask for thread, I want to ask for a needle, I want to mend it, I want to sew it, I 
want to make it longer, I want to shorten it, I want to put it on, I want to wrap 
it around.’ As he now strives, takes trouble and is still without clothing, the 
effects of [sharp] grass, of cold, of heat, of gadflies and mosquitoes affect him; 
[but] the effects of the one, as of the others, various as they are, he bears 
without clothing by bringing about [in this way] restriction [of the equipment 
for a monk]. He has taken up penance totally.”' Just as this has been proclaimed 
by the Lord, (101) [so] should one understand it and, wholly and through and 
through, recognize the pious conduct. 
See, (so) (these brave heroes) who [already] for a long time (all the years till to- 
day) wander [as monks], the competent ones, know (how) to bear [temptations]; 
(just as the insight is with them) their arms are lean and their flesh and blood 
meagre. After one has interrupted [the sequence of existence] and recognized [the 
injurious] he is called one who is gone beyond, who is free, (who has renounced.) 
So I say. 
{2.] Could displeasure (in it) [now] bother such a monk who has renounced, who 
wanders about, who is [already] at it since a long time? [Voluntarily] agreeing he 
set off [once, because] just like such an undisturbed [luminous] torch, (so [is]) the 


'8 Or, the words pand pane kilesanti are to be explained according to the edition, p. 59. 


id vidhiiya-kappe was erroneously explained as “he who has cast away clothing” (cp. 29, 7, etc.,) and that 
is why the fragment “whoever goes without clothes” has been connected. 


20 


parivusiya is apparently not parivasita, but paryusita. Cp. 35, 25 below, etc. 


2! The full stop is to be shifted from ahiydsei to dgamamine (causative!). The Nagarjuniya have: “So, truly, 
he implements restriction in outfit and penance, which makes the effects of previous activities disappear.” 


”? The reason for the connection: the apparent context. 
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doctrine which the best show. (Living without yearning, without injury [to beings], 
the prudent ones, the intelligent ones, are revered. This is their [these monks’] case 
in the emulation of the Lord. As with the young of a bird, so (these) young ones 
are instructed orally day and night, thoroughly. So I say.* (If, now, these “young 
ones are instructed orally day and night’ by those brave heroes full of insight, [i.e.,] 
have [already] obtained insight from them, then they [suddenly] forsake peaceable- 
ness and employ brusque words,” [they] ‘who [already] lived in proper disci- 
pline’, in that they think the instruction would not be for them.) 


[2.] (Some, however, after they have heard and understood the preaching, and with the 


15 intention to live as associates in monastic life, have moved into homelessness), since 


20 


25 


they are [now] impecunious, internally burning, eager for desire, slaves of their senses, 
do not find delight in the earnest attitude which is preached [to them] and, in fact, use 
brusque words against the teacher. 


(Of good conduct, dispassionate, wandering with consideration [are the fellow 
monks; ]** if he chides their bad conduct, so is this the second stupidity of the fool. 
(Some, if they [again] turn away [from monastic life] blame the way of living [in 
it]:) having broken with the knowledge, injuring the faith, some take their life 
[again] into the old rut; others turn away if the temptations affect them in order [to 
save] their life, and their moving out into homelessness has been a bad moving out. 
These people are indeed to be called fools; ‘again and again they cause rebirth’. 


(102) [Others transmit:] ‘Since they [now] stand deep, [but] show off as wise ones’, ([this 


31,5 


means:] they give themselves airs and say: “I am he”; against those who do not [any- 
more] take sides ‘they use brusque words’, ‘in the connection [of their new life] with the 
[old] trade or (in the connection) with untrue [words which hurt them]’.) 


The prudent one should know our doctrine.” ([But he is] obstinate [and says:] 
“you are a fool”; he has injurious action in mind in that he says over and over 
again: “kill [these and those] beings”, in that he is an accomplice in killing and in 


_ that he approves of it when another kills, [and thereby thinks:]) “a cruel doctrine 


has been introduced [here}!” He examines it with ignorance; such a one, (an 
inferior one,) is called a false disputer. So I say. 


3 On brusque language see, e.g., Say. 1, 2, 2, 19 (Bollée 1988, p. 62 with further literature) (WB). 
24 The metrical quality of the four words in 30, 19 is doubtful. 
5 This is perhaps the first sloka-pada in 31, 5: dhammam jdanejja mehavi. 
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[3.] ‘What should I, tell me, do with these (people)?’ (so they have thought;)”* after 
they have [therefore] forsaken father and mother, the relatives and wife, (after they 
10 set out, as if they would be Vira [himself],)”’ see, [now], those who did not [want] 
to injure [anymore], who were true to the vows, who controlled themselves, deject- 
ed, (who rushed out, sink back.) Wretched, [because] unfree, faint-hearted, are the 
people, offenders [of the faith]. (Here, then, the reputation of some will be-bad: “he 
is disloyal to the monks, he is disloyal to the monks!” See, how some together with 
15 the faithful are unfaithful, with the pious not pious, with the renouncers not 
renouncing, with the competent ones not competent. Full of knowledge, clever, 
prudent,) always a fixed goal in sight may [you,] the brave one, proceed on the 
strength of the holy rule.” So I say.* (Within or among houses, villages, cities, 


20 countries there are ‘people who are offenders (of the faith]’, or temptations appear. 
These temptations ‘a brave one should bear untouched by them’.) After he has 
23, 22 learnt to feel compassion (103) for the world, strong [in spirit] and of right faith, 
25 (‘may the truly knowing one communicate it’” towards the east, west, south, north, 


‘make it known, proclaim it praisingly’; to those ready to act [and] to those not 
ready [but] willing to hear,°° may he proclaim peace, renunciation, peaceableness, 
extinction, purity,°" honesty, humility [and] the monastic order which harms no 
lower animal, no plant, no higher being [and] no other living being,” ‘in close 
32, 5 observation’. [Moreover,] when he proclaims the monastic order in logical de- 


26 evam p’ ege viittd is another reading for éti mannamand, as C shows. The point after viittd is to be deleted. 

as virdyamand instead of “mane will have to be preferred. The Nagdrjuniya have: “after they have gone out 
in the thought: we want to be monks, without a house, without property, without a son, without cattle; we 
want: not to injure anymore, to be true to the vows, to control ourselves, eat only what others give us; we do 
not [however] want to commit an evil deed.” 

8 The Nagarjuniya have: “whoever truly is a monk, learned in the tradition, knowing the canon, ex- 
perienced in going for alms (? Gharana-heum kusale}, in possession of understanding for the teaching in the 
doctrine, [he is] capable [and] a proclaimer of the doctrine when it is a matter of place, time and human object 
{and one asks:] “who is this person and to which faith does he adhere?”, in case [he] proves himself useful.” 

?° The words dikkhe vibhae kitte, though they are metrical are, however, in the form of a quotation also in 
Siy. II 1, 57 from where this place here in single quotes seems to stem. 

3° 4 restriction! They should turn only towards those who permit success. They are not appointed for the 
mission proper. As occasional helpers in the teaching post, they are also in need of the reminder that in this 
activity they, in fervour, do not offend what they preach (32, 5 below). This new thought at the same time 
leads into the next verse line (32, 8). 

3! tn his personal copy Schubring refers to Tattvarthddhigama Sitra 9, 6 (WB). 

32 In 32, 3 is to be read anaivdiyam savvesim p°. As:‘soon as a meaning which is more than rhetorical is 
ascribed to the four words pdna, etc., (cp. fn. 25, p. 82 above) then anaivattiyam (see 9, 1, 17) is impossible. 


32, 20 


it) takes place 
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velopment, he should not [contrary to it] strike himself, nor strike another [person], 
nor strike others, [as there are] lower animals, plants, higher beings, [and] other 
living beings: he is not a [clumsy] “striker”, because he does not [want to] strike.)*? 
For the beings ([i.e., the lower animals,] plants, higher beings [and] other living 
beings who are moved around, the great wise one, ‘like an (undisturbed island,”**) 
is (so) a refuge. (Hence, ‘ready to act, steadfast’,)°° peaceful, unaffected, [although] 
moving, undistracted, he should wander as a monk. After he thought over the glon- 
ous doctrine the insightful one is dead [to the world]. [Still] fettered by bonds are 
the people [who are] faint-hearted [and] deluded by desire.** As a consequence of 
such things you see attachment. 

(Therefore, one should not shrink back from the roughness [of monastic life], he 
who has [already] completely, fully and thoroughly recognized [in their injurious- 
ness] all the activities from which those offenders [of the faith] do not shrink 
back.) After one eliminates anger and pride (deception and greed),”’one is called 
the one who has conquered. (104) So I say. ([‘He who has conquered’, this means:} 
‘With the decay of the body sucha one is called a pioneer’ [or] ‘he is truly a 
wise one who has reached the bank.’)*® 


[But] unbroken, [although having become] thin like a plank, [one should endure; others 
transmit:] one should long for death,”’ until the decay of the body is about in time [(until 


}.“ So I say.* 


= According to the MSS se anasdyae is to be inserted in Ayar. I] 2, 3, 26. 

34 diva here is understood as dvipa, as against dipa in 30, 6. 

utthie thiy ‘appa as in Say. 1 16, 4. (In the margin of his personal copy Schubring notes in pencil: thiy’ 
appa anihe as in Dasav. 10, 17 (WB). 

36 The comma after nard is to be deleted. The word vippiya, also in Sizy. 1 2, 3, 8, is a variant for mucchiya. 


37 


se vantd, etc., in 32, 17 would be a new (verse) line. 


38 The word fiutta is with preference derived by the tradition from rut, “beat to pieces”, whereas it is the 
same as ativrtta, “crossed over.” It sgems now—and so it is in fact indicated above in square brackets—that 
line 20 goes with samgdma-sise in the first explanation, 21 with pdramgame in the second, and as interpreta- 
tions, both have to be in brackets and in single quotes. 

39 The words kankhejja kalam are presumably a variant for kal6vanie. It offered the advantage of supplying 
the fragment which was split off with a verb. 

The Nagarjuniya have, supposedly instead of the last line: “ Truly, if I impiously bring about death [to 
any water or fire particles], then, with the absence of the knowledge {of harmfulness], [my lot] will be dis- 
honour, wretchedness (read duggai ga°) and coming and going [through the existences].” This sentence is 
not in place here; in its sense it belongs to line 17. This is induced by the word kala, “death”, in line 23. 
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8. Liberation 
(Chapter 7 is considered missing, compare my edition p. 49.) 


A. Prose. On the service of monks rendered to monks and laity. 
B. Prose. Warning concerning attentiveness in judgement. 
C. Sloka. Acceptance of the doctrine in middle-age. Seclusion as the place for penance: 
D. Indravajrd. Warning against a violent deed. 
E. Prose. Warning against a violent deed. 
F. Prose. The monk’s renunciation 1. of food or of a piece of equipment which a house- 
holder intended for him, 2. of warmth which a householder prepared for him during the 
cold, 3. of food which a householder provided for him when unable to walk. 4. Prin- 
ciples for fasting-exercises when he does not want to eat. 
G. Prose. Rules for clothing. 
H. Prose. On proper eating. 


32, 25 [1.] Truly, I say: One should not hand over or offer a monk or a layperson food, drink, 
sweet or what is spiced, clothing, bowl, cloth or broom, nor serve him in that one [there- 
by] takes a [calculated] consideration of another. So I say.” 

One should know with certainty when one gets (105) or does not get, avails oneself of 
them or not, food, drink, sweet or what is spiced, clothing, bowl, cloth or broom. 
[2.] One may hand over or offer [him], one may [oneself] serve him on the way by turn- 

33,5 ing back [or] turning away from the way, giving up his special practice [temporarily, 
and] letting himself be disturbed from peace—if one [thereby] does not take a [calcu- 
lated] consideration of another. So I say. 

[But] some among us have not [yet] rightly grasped the [very] monastic customs. 
They have injurious action in mind in that they say over and over again: “kill [this and 
that] being”, in that they are accomplices in killing, and in that they approve of it 
when a another kills; or they take what is not given; or [—I mention it because of this 
case—] 
10 they are careless in their judgements in that they say, for example,: “the world exists” 
for] “the world does not exist’, “the world is permanent” [or] “the world is not perma- 
nent”, “the world is created” [or] “the world is not created”, “the world is finite” [or] 


39, 66 


“the world is not finite”; “this has been done rightly” or “this has been done wrongly”, 


“this is beneficial” or “this is injurious”, “this is good” or “this is not good”, “{he 
attains] perfection” or “[he does] not [attain] perfection”, “[he goes to] hell” or “[he 


14 does] not [go to] hell.” If they now, judging so erroneously, propound their personal 


| See Appendix 4 for Jacobi’s remarks about this and the next paragraph, and his translation. 


19.22 
20-21 

23 

25 


34, 5 
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opinion, then know thereby: [it is] by chance. Just as it, seen and recognized by the 
Lord with a swift power of understanding, has been proclaimed, so has the doctrine 
not [yet] been proclaimed and presented to them with success, nor caution in speech. 
So I say. 
Everywhere evil is intended; (if one has overcome it then this) is called (the great 
separation.) Take note of what (doctrine) the wise, pious one has proclaimed. In 
the village or forest ([or] neither in the village nor in the forest) one mentions three 
stages of life (in which these best ones here are awakened and have gone out,[so 
that it is said of them:] ‘Those who have tumed away from evil action, (they) are 
called bondless’.)“” 
In [all] directions: above, below and in our sphere (everywhere in the whole 
[world]) to living beings you should (in every case through activity with a 
deed), 
‘A prudent one who has recognized this [as being injurious]’, should neither 
himself commit a violent act against these bodies,” nor cause to commit 
a violent act against these bodies through others, nor approve of others who 
commit a violent act against these bodies. However, we are ashamed of the 
others (106) who do violence to these bodies. A prudent one who has recog- 
nized this [as being injurious should] not commit this violent act or another 
violent act 
[himself], out of fear for (committing) a violent act. So I say.* 
[1.] A monk practises devotion, stands, sits or lies down perhaps in a 
cemetery, in an uninhabited house, in a cave, at the foot of a tree, ina pot- 


ter’s house 


or elsewhere [no one lives permanently]. As the monk, 
now, tarries in any such place, a householder perhaps steps in and says: 
“Revered monk! see, for you, food, drink, sweet, what is spiced, clothing, 
bowl, cloth or broom I have especially bought, taken on credit, obtained 


violently, given from our common property, had it brought, and this, by 


*? In his personal copy Schubring notes regarding this passage: not so Hoernle in ERE I, p. 264b (WB). 
“3 Or: “life forms”. 


“4 For the reason why ascetics often stayed with potters and, apparently not only Ajivikas, see Basham 1951, 
pp. 134 and 193 (WB). 
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committing violence on lower animals, plants, higher creatures [and] 
other living beings; this I have brought here and intend it for you, or I 
shall provide accommodation for you; now eat and stay, revered monk!” 
The monk should refuse this kind and friendly householder: 

15 “Revered householder! I do not accept your speech, I do not take notice 
of your speech, you who have especially bought food, ... taken on credit, 
obtained violently, given from your common property, had it brought, and 
this, by committing violence on lower animals, plants, higher creatures 
[and] other living beings; this you have brought here and intended for me, 
or you will provide accommodation for me. Renounced [have I], revered 
householder, so that I shall not do this.’”*° 
A monk practises devotion, ... perhaps in a cemetery ... or elsewhere. As 
the monk, now, tarries in any such place a householder especially bought 
for him food, ..., taken on credit, obtained violently, given from common 
property, had it brought, and this, by committing violence on lower 
animals, ...; this he has brought here and intends it for him in thought, or 
he provides accommodation for him in thought, in order to let the monk 

20 enjoy it with pleasure. The monk perhaps now knows this on the strength 
of his own knowledge, through instructive clarification [or] through {in- 
cidental] hearing from others: ‘this householder (107) has truly especially 
bought for me food, ... had it brought, and this, by committing violence 
on lower animals, ...; this he intends for me, or he provides me accom- 
modation.’ And this the monk, after he has understood it through delib- 
eration, should proclaim for the purpose of avoidance. So I say. 

[Temptations] have affected [him] or not [yet] affected*°—(the fetters which the 
34, 25 monk perhaps truly felt, [namely, that one refers to him with the words:] ““‘he has 
killed [someone],”’ beat [him], tear out [his skin], cut [his flesh], burn [him], roast 


45 Inaccurate for: “so that I do not accept this.” Corresponding to this interpretation g@havai has to be within 
the comma. 

© The section puttha va [vi] aputtha va is to be made conspicuous as verse line 24a. Actively puttha = 
prstavat, see already 4, 10 = 5, 28. 

47 This means, “he must have committed something, because he is resigning from our society.” The passage 
in Say. II 1, 17 is to be understood in the same way. However, there it would fit in badly between micchd and 
etavatava, 


30 


35, 10 
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[him], take off [his] clothes, do [him] violence, treat [him] rudely”’’ “*—these) 
temptations, if affected by them, he should bear.” He either informs [the one who 
is his enemy] about the monastic custom, after he has [forgivingly] thought about 
him who is not {like him,] or [he remembers that] through caution in speech the 
awakened ones have proclaimed it [the monastic custom]; ([through such 
(cautiousness)] he is cautious in the sphere of his monastic mode of life, after 


having carefully examined in succession [all possibilities]).© 


[7.] [In fact for this purpose] [such] a monk may not give or offer to a layperson food, 
drink, sweet, what is spiced, clothing, bowl, cloth or broom, nor serve him, in that he 


[thereby] does not take a [calculated] consideration of another. So I say.* 


Mark the doctrine which the wise pious one has proclaimed. 


[8.] [Such] a monk [however, for this purpose] may give food, ... or offer to a[nother] 
monk, or use it, by taking [in fact with it] a [calculated] consideration of another. So I 


say.* 


Even in their middle-age some are awakened and have gone out, listening to the 
voice of the prudent one,” understanding the word of the clever ones. (‘The best 
ones have rightly proclaimed the doctrine).’ These do not yearn, they do not kill, 
(108) they do not own, [i-e.,] they do not enjoy property. In the whole world—.” 
By laying down the weapon against beings (by not committing an evil act [any- 

more]) he is called the (great)** bondless one. 

Strong [in spirit] is whoever knows about the radiant [doctrine] (after he has 
experienced rise and fall [in earlier forms of existence];) [thereby, human] bodies, 
which are dependent on nutrition, become fragile through temptations. (See, how 
some are ‘strong’, although all [their] senses decline; he exercises compassion who 


** A quotation from Say. II 1, 17. (See Bollée 1977, pp. 140 and 146 (WB).) 

a phase puttho (without vireo) ahiydsae, should be an indented verse line, without single quotes. 

5° Comma after daya-gutte; the beginning of line 31 would be a special verse line beginning on the right 
under vai-guttie . (For “the awakened ones” earlier in the sentence, see Jacobi 1884, p. 66 note 1, and Norman 
1991, p. 236 (WB).) 

5! Read: ‘ones’ (mehdvinam) ? (WB). 

* It seems that savvdvanti ca nam logamsi is induced by the echo of the preceding pariggahavanti which 
would have taken over the role of eydvanti in 1, 15. Then sa’ would be plural. 
maham is in the wrong place, according to the model of 33, 19. 
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‘knows about’ the doctrine of laying down [the deadly tools].** The monk ‘knows’ 


[further] ‘about’ time, capability, measure, moment, obedience [and] circum- 


stances, ‘he accumulates no property’, he displays initiative at the proper time, he 
has no obligations; twice [i.e., with birth and death]) ‘making an end he goes from 


there.’ 


[2b] to such a monk, whose limbs shiver from cold, comes perhaps a 
householder and says: “Revered monk! the urges of sex do not torment 
you [do they]?” “Revered householder! the urges of sex do not torment 
me, but I cannot bear the cold. I may not light or burn a fire, nor warm the 
body or keep warm, not even on the order of another.” If he says this then 
perhaps the other lights a fire or makes it burn and warms the body [for 
him thereby] or keeps it warm. And this the monk, after he has under- 
stood it through deliberation, should proclaim for the purpose of avoid- 


ance. So I say.* 


A monk whose [all] three pieces of clothing® are worn out””’, apart 
from which [he only possesses] the begging bowl, should not have 
the idea to beg for a fourth. He should [instead of the used ones] beg 
for clothes which he is allowed to wear [and] wear them as he receives 
them, he should (109) not wash nor re-dye [them], he should also not 
wear [pre-] washed and re-dyed clothes [and this] without feigning [a 
better maintenance]. In between the settlements [he might] go without 
the upper garment.™ This is the basic rule as long as the monk wears 
[all three] pieces of clothing. When he notices, however, that the cold 
period is over and summer has come then he should discard the used 


pieces of clothing and [in sequence go] in a shawl, in underwear, only 


* Or: samnihana-sattha (samnidhdna-sastra) stands instead of sattha-samnihana (Sastra-samnidhana): 
“laying down of the weapon”. 

°° See the fn. to 10, 18ff. 

°° This many are permitted to him, cp. Kappa 3, 15. 


sf Cp. fn. 20 above. 


% Full stop after apaliuncamdne, for which Vav. 1, 1 ff.; Ayar. 2,1, 11, 1; Utt. 34, 25 are to be compared. 
The commentators (who do not separate the three words ap’ ga@m° om’ ) think that the old pieces of clothing 
have to be “not hidden” (agopaniyGni) from thieves; gam ‘antaresu should mean: “within the settlements”; 
but this would in fact give the impression that the monk would not possess another piece. 
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with a cloth or without clothing.” 
[2a.] Amonk who has this idea: ‘Truly, I suffer from temptations, I can- 
not bear the cold’, 
(Whoever is rich because he has the power of understanding which has thought 
36, 10 through everything, any such one pays attention to it that he ceases from activity.) 
For him, however, who castigates himself it is better that he takes to the forest 
alone. There too there is (for him) the passage of time®™ and he makes an end.°! 
(This is the point of departure to liberation, useful, pleasant, befitting, incompar- 
able, beneficial. So I say.)* 
A monk Whose [those] two pieces of clothing [to which he has 
limited himself] are worn out, apart from. which [he only possesses] 
15 the begging bowl, should not have the idea to beg for a third. He 
should ... go without the upper garment. This is the basic rule for such 
a monk. When he notices, however, ..., then he should discard the used 
pieces of clothing and [in sequence go] in underwear, only with a cloth 
or without clothing. | 
[3.] A monk who has this idea: ‘Truly, I suffer from temptations, I am 
sick, I am (110) not in a position to perform the rounds for alms, in which 
it means to go from one house to another’, perhaps another [a house- 
holder], as he so speaks, has food, drink, sweet, what is spiced, brought 
to him, provides it there and [wants] to give it [to him]. He should, how- 
36, 20 ever, first [come and] say: “Revered householder, food, drink, sweet, 
what is spiced, what one has had [especially] brought, I may, truly, not 
eat or drink, or anything like that.” 
[3.] A monk, for whom there is the following arrangement: ‘I shall, if I am asked for 


°° From laghaviyam onwards everything is induced ace/e, on the model of 29, 24. The same in 36, 16 and 
ae 5. The verb belonging to the starting sentence is lost. 


° Or perhaps: “There too the hour of death strikes him, and it is this which makes and end there”, cp. 
Hoernle, Uvdsagadasdo II, note 161. (Cf. Caillat 1977a, pp. 57f. for “takes to the forest alone” (WB). j 


ae Cp. Siiy. If 1,47. Jacobi 1884, p. 68 translates: “‘For it is better for an ascetic that he should take poison.’ 
Pea thus he will in due time put an end to existence.” (WB).) 
® In the context nisseyasam fits in better than nissesam. Lines 36, 126 2 after it are in prose. 


8 The reading of the Nagarjuniya has the same sense. (For “arrangement” (pagappe) in the next line see 
Bollée 1988, p. 123 (WB). 
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it by those whom [I] have not asked, when I am sick, endure it that I shall be served by 
healthy fellow monks, in case they desire it: and I shall [on my part], without being asked 
25 for it, whom I [myself] have asked for it, being myself healthy, serve him who is sick, 
in case he desires it, for the sake of a [good] deed’— 
[4.] [Further, it is agreed upon, either:] ‘I shall, if someone has provided [food, etc., when 
I am serving], implement renunciation™ [of it], [as a sick person] however, endure [such] 
provided [food, etc.}’; [or:] ‘I shall ... implement renunciation and not endure [even as 
a sick person such ... food, etc.]’; [or:] “I shall not ... implement renunciation, and [even 
as a sick person] endure’; [or finally] ‘I shall not ... implement renunciation, however, 
not endure ...’ Be 
(By thus recognizing the doctrine, exactly as it is, he is peaceable, renounces [and] 
is sincerely devoted with his heart.© So I say.)* 
A monk, whose one [and only] piece of clothing [to which he has 
limited himself] is worn out, [and] apart from which [he possesses 
only] the begging bowl, should not have the idea to beg for a second. 
37, 5 He should [instead of the used one] beg for one garment, that he is 
allowed to wear, and wear [it] just as he has received [it], not wash nor 
re-dye [it], nor wear a garment [pre-] washed and re-dyed [first, and 
this] without feigning [a better maintenance]. This is the basic (111) 
rule for such a monk. When he notices, however, ..., then he should 
discard the used garment and [go] only with a cloth or without 
clothing. 
(A® monk who has this idea:) ‘I am alone, I have no one, I am no one’s,’ (in 
this sense he should recognize that he is alone.)® 


- parinna, otherwise rendered literally: “knowledge [of what is injurious]”; correspondingly the verb is 
parijdnai. 

6° Here as in 38, 4.22 (the following) is secondarily attached as the end of an uddesa: “There too”, etc., 
until “beneficial” (36, 11). Cp. fn. 69 below. 

® The words gam ‘antaresu omacelie hereafter have to be consequently dropped out. The MSS and the com- 
mentaries have the whole part in short only. 

6? This piece belongs to C instead of F. The introduction is composed, of course, depending on the other 
sentences, that is why it does not agree grammatically with what follows either. 

ee Mahdpaccakkhdna, stanza 13a: ekko ‘ham, n‘atthi me koi na caham avi kassai. (Cf. Caillat 1977a, p. 58.) 

The adjoining words /aghaviyam to samabhijaniyd are connected here, as in 37, 13 and 38, 19 only for 
the sake of the conclusion. (ct Caillat 1977b, p. 114 (WB).) 
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When consuming food, drink, sweet or what is spiced, a monk or 
a nun should not take [what is being consumed] from the left 
cheek” to the right cheek, nor from the right to the left cheek in 
order to feel the taste.” | 
[4.] A monk who has this idea: ‘Truly, I get tired of it to drag around 
this [my] body further under the present circumstances’, he should more 
and more reduce the amount of food,” and when he has thereupon 
reduced his passions, ‘when he has with energy adjusted his body [to it], 
when he has [become] thin as a plank, when his body is almost extin- 
guished’, then he should go into a village or city; or into a walled city, a 
city with ramparts, an isolated city, a city reachable either by land or by 
water, a city reachable both by land and by water; to a place where one 
mines metal, where monks stay, where pilgrims come together, where 
merchants live, or where a prince resides,” and (112) beg for [a layer of] 
grass; with this he should go into solitude, spread it out in a place which 
is free of [insect] eggs, [small] animals, seeds, sprouts, hoar-frost, water, 
crack-fillings, humid loam, and spin webs, after he has examined and 
wiped it, and there, when the time has come, observe fasting exercises. 


([And]"* this is the truth, [and] hanging on to truth,) strong, standing beyond [good 
and bad], over with uncertainty, adhering to the first [of all things],” without a 
[new] beginning, when he has (left) behind the fragile body, shaking off the temp- 


tations and hindrances, however they appear, he strives, because he trusts this 


” hanuya, actually “jaw”. 

"| The following se andsdyamdne stands isolated—cp. fn. 63 above—and is brought about by recalling 
dsdejja in 32, 6. But dsatayet appears there, here dsvddayan. 

72 The reason for the connection: the apparent context. (Cf. Mette 1991, pp. 75f., Caillat 1977a, p. 58 (WB).) 

3 This enumeration does not exclude those places it does not mention; it is just an outflow of a better style 
and attempts, on the contrary, completeness. First village and city as such are mentioned—nagara as a “tax- 
free city” (ndtra karah) is not credible—then follow places according to their reachability, then those with 
special characteristics. The last group could also be extended, which then took place in Kappa. (1, 6).—In the 
explanation of the individual words deviating from Aydra and Kappa. is the recorded stanza in the Sitra- 
krtdnga-Dipikd on 11 2, 13. (Cf. Bollée 2002 § 667 where Hemacandra’s Trisasti° 1, 6, 76 is to be added as 
an occurrence of the enumeration (WB).) 


74 ca, 38, 21. 


75 Read @i-y-attha. The “first” is, of course, the doctrine of (Maha) Vira. 
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[strong feeling], [for] the frightening [inflictions directly].” So I say.* 

38,5 A monk who is going without a garment [because his only gar- 
ment] is bad, has the thought: ‘I can bear the effects of [pointed] 
grass, of cold, of heat, of gadflies and mosquitoes, the effects of the 
one, as the others, various as they are, but [the contact with] the 
loin cloth I cannot bear.’ In this case he may wear a hip-band. As 
he now here strivingly makes an attempt and is moreover without 

10 a garment the effects of [pointed] grass, of cold, of heat, of gadflies 
and mosquitoes affect him; [but] the effects of the one, as the 
others, various as they are, he bears without clothes by [so] exer- 
cising restriction [in the equipment as a monk]. He has compietely 
entered into penance. As this has been proclaimed by the Lord [so] 
should one understand it and thoroughly, through and through, 
recognize pious conduct. 

13a 166 (A monk who has this idea:)” [5.] ‘Truly, with such food, such drink, what is tasty or 

what is spiced, as much as remains, pure as it has to be, in the same condition in which 
I (113) have received it, I shall serve it to a [sick or old] fellow monk, in case he wishes 
it, for the sake of a [good] deed, and I [on my part] shall endure it that fellow monks wait 
19a 13b for me with such food, ..., as they receive it, in case they wish it [when I am sick or old]’; 
[6.] ‘I shall let food, drink, sweet or what is spiced, what has been provided for other 
monks, be given [to me, if I am serving] and [if I am being taken care of] endure such 
15 [provided food]’; [or:] ... ‘I shall let it ... be given ... [to me...] but not endure such ...’; 
[or:] ... ‘I shall not let it... be given... [to me...] but endure such...’; [or, finally:] 
16a ‘I shall not let ... be given ... [to me...] and not endure such ...’—” 


20 [4. is also:] A monk who has this idea: ‘Truly, I am tired of it under the 


76 Then follows, added for the sake of conclusion: “There too”, etc., until “beneficial” (36, 11 above, (see 
also fn. 65 above)). The reason for the connection of this fragment to the remarks on fasting exercises (not 
the fasting unto death) is the misunderstanding of the word bherava (38, 4) as the frightening death through 
hunger, suggested in 38, 2: kdyam ceccdna bheuram, as it is to be read metrically. 

” This beginning appears to have been formed only on the model of the others. One does not expect an idea 
but an arrangement, as in [3]. The threefold repetition of this beginning is surely erroneous. 

78 For _) link [7. 8] see above 34, 31 ff. Cp. also fn. 68 above. (38, 20~40, 8 also in Schubring 1927, pp. 
24f. (WB). 
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present circumstances to drag this [my] body further’ he should beg for 
[a layer of] grass, ... spread it out and there, when the time has come, 


carry out renunciation [1.] of his body, [2.] of the movement of the limbs 


23 and [3.] of walking.” [For, the following has been said:] ‘One after the 
other™ [I want to describe] the methods of liberation®' by means of which 
38, 25 the prudent ones [reach the goal], after they have overcome both [birth 


and death], the awakened ones, who have come to the bank of the doc- 
trine. One rich [in spirit], a prudent one,” if he has recognized all that is 
incomparable [and] has thought it through logically, he transcends 
karman. 
[1.] If he has reduced the passions then he should bear with little food. 
When the monk gets sick in view of the [scanty] food, then he should not 
30 yearn to live, but also not desire to die: to both, life as well as death, he 
should not be attached. Indifferent, concerned only with the removal of 
karman, may he maintain the pious attitude; by making himself free (114) 
internally and externally, may he search [only] for the pure heart. What- 
ever he recognizes as a means to support his life [still] for a while,* this 
he quickly employs prudently in favour of a period of time. 

39, 5 In a village or forest a monk should examine a spot, and when he has 
found it free of living beings, then he should spread out his [layer of] 
grass [there]. He should lie there without food; if temptations affect him 
in this regard, then he should bear them; he should not go [among people] 
before the [fixed] time, even if he is affected by human things. Animals 


a Wrongly follows: “And this is the truth” until “the frightening [inflictions directly]” (38, 1), and there- 
after, again: “There too”, etc., until “beneficial” (cp. fn. 75 above), also, as the end of an uddesa: “Sol say”’. 

80 A counting of the stanzas will be dispensed with, especially since three lines often belong together. The 
whole piece is cited as an elucidation of the words kayam ca jogam ca iriyam ca, which explains the omission 
of all the prose insertions. 

e vimohdim jdim is masculine accusative plural. (Schubring notes: cf., however, Utt. 5, 26 (WB).) 

82 7 ine 38, 23 is made up of the two odd pddas and is therefore to be separated into two lines. The missing 
even pddas have been supplemented. 

53 There is indeed no beginning of an dryd here (as the edition suggests), but a Sloka-pGda, in which only 
vasumanto maimanto needs to be read. (See Appendix 4, also for “all” In “all that is incomparable”. 

*4 So that the end does not come before he is really ready for it. (For the stanzas 7-25 (pp. 39, 5—40, 8 in . 
Schubring’s ed.) below see Caillat 1997a, pp. 59f. (WB).) 
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which crawl and those which fly sometimes high, sometimes low, if they 
feed on his flesh and blood, then he should not kill them and should not 
wipe them away. Animals wound his body, but he should not jump up 
from his place; tormented by influences of many kinds, he [indeed] 
should endure. 

[2.] [So] he arrives at the end of his life-time, away from the many fetters. 
But the following is to be preferred by the competent and informed ones: 
it is a further practice which the Naya-son has preached." In the twice 
three cases he should get rid of movement [of the limbs], untess it is for 
the sake of his life. He should not lie on living plants, carefully he should 
lay down on a prepared abode, become free [of needs], without food; if 
temptations affect him in these [last] respects, then he should bear them. 
If he loses his senses [because of hunger] then he should eat accordingly; 
indeed, he is without blame who is unaffected [and] completely devoted. 
He might step forwards [and] backwards, bend [and] stretch himself in 
order to maintain the body [still] in alliance [ with the soul], or even [for 
a while lie] there unconscious. He might walk around if he is tired [of 
laying down], or he might adopt a(n ascetic) position and keenly adhere 
to it. If he is finally tired of the ascetic posture*’ then he may sit down. If 
he sits, then he should direct all his senses at the way of dying to which 
nothing can be compared. If [in grasping for a support] he stumbles upon 
a piece of wood full of worms, then he should look for one (115) that is 
not so; he should not support himself on anything out of which something 
can arise that is to be avoided; he gets up from there [and rather] bears all 
temptations. 

[3.] He, however, who performs the following action, exerts himself even 
more. In complete command of his limbs® he should not stir from his 


85 See, e.g., Dhaky 1991, pp. 120ff. (WB). 

86 Heart, mouth and hand, and the own deed, instigation and approval. 
87 In line 39, 24 read thdnena; antaso according to Sy. 11, 4, 11. 

88 In line 39, 30 read savva-gaya-nirodhe. 
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place: this is the highest practice, superior to the previous one. Without 
searching far away the pious one dwells standing, but if he has found a 
place that is free of living beings, then he should adopt a posture there. He 
abandons his body completely, thinking: ‘I do not have any temptations 
of the body anymore’. Whereas he [previously] thought one would expe- 
rience temptations and attacks lifelong, he [now] bears them withdrawn 
[and] insightfully, [because, after all, they contribute] to the destruction 
of the body.” He should not hang on to the cravings for the transitory, 
even if they come ever more numerously; he should not cultivate desire 
40, 5 and yearning, by aiming at the essence which 1s constant. [ A god] may 
offer him [supposedly] ‘eternal’ things: he should not believe the divine 
deceit. Recognizing this the pious one should shake off all deception.” 
Not deluded by any thing, he reaches the end of his lifetime. If he has 
recognized only perseverance as the main thing, then [every] such [way 


to] liberation is proper. So I say.’ 


9. The Tradition of Fasting 


The distinction of the stanzas into better or less metrical properties (p. 61 of my edition) has been omitted 
because it no longer appears to be important for the origin of the poem. 
Indented are only those stanzas in another metre, prose portions and, finally, those stanzas which 
according to their content do not seem to belong to the general context. 
1. 


1. As I have heard it, I want to narrate how the monk [and] Lord, after he moved out 
40, 10 wandered with deliberation in the winter immediately after becoming a monk. 2. ‘I cer- 
tainly do not want to cover [myself] with this garment in this winter’—[with this (116) 
rule] he carried on as long as he lived; this was, in fact, in accordance with his doctrine.” 


3. For more than four months many animals came, crawled on his body and remained 


a Schubring notes here: from the ascetic posture?, but iriyd@ 38, 20! Cf. also Caillat 1977a, pp. 59f. (WB). 
° Tn line 40, 1f. the words Javaj-jivam until ya and deha-bheyée are to be put in single quotes. 

*! On nama see Norman 1990, p. 254 (WB). 

2 See Appendix 4 on the introduction here. 


% This restriction in clothing or Mahfvira’s fast was apparently the reason to append the poem to the Bam- 
bhacerdim. 
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5 there, fed just there, and wounded [him]. 4. A year and a month long [it was] that the 
Lord did not take off the garment; then [however] he [was] clotheless, a patient sufferer, 
after he, houseless, discarded the garment. 5. Then,’ fixing his sight onto a wall the 
height of a man and extending sidewards [around him], he meditates in deep thought 


within [it, 


20 the wall]; thereafter, shocked by the sight, many [people] screamed: “Look there!” 6. 


Where the sexes sleep together, there he is not interested in women; [in other words: ] he 
did not care for sexual enjoyment, [and] so he meditates in deep thought after he looked 
for a resting place. 7. With those who cannot separate themselves from their houses he 
does not associate anymore and meditates in deep thought; and if they question him then 
he does not answer, he goes on upright and takes no notice.” 8. This is not easy for some 


[people]: he does not answer those who greet him [in a particular way]: 


25 [namely] after he has been beaten with sticks, hit badly by the wicked ones. 


26 9. Disregarding the abusive language which 1s difficult to bear, as a wise one [silently] 


28 


striving forwards, the Naya(-son) looked without concern [at the people] who were occa- 


27 sionally absorbed in conversation;” 10. the Naya-son goes to lectures, dance and song, 
29 to club and fist fights, these lower entertainments, not [however] in order to attach his 


41,5 


mind to them.®” 11. For over two years [already] he had not enjoyed cold [i.e., fresh] 
water [anymore] when he moved out into homelessness; after he had entered into soli- 
tude, had concealed his appearance [and] had gained” perception, 12. had become com- 
pletely clear about the earth, the [individual] particles of water, of fire and the air, of mil- 
dew, seeds and sprouts, and the entirety of [animals] roaming from place to place, 13. he 
checked, and as soon as he had recognized that they contained life”’ he wandered around 


avoiding them, because he so judged, the great hero: 14. ‘through [the fruit of] deed[s] 


4 On adu here see Bollée 1988, p. 48. 
5 Instead of “and if”, etc., the Ndaga@rjuniya have: “confronted with the question or not [i.e., probably: 


whether he wants to participate in their activity,] the Lord does not allow (anything) evil.” 


° Th line 40, 28 read: Nae visoé addakkhi gadhie mihum (one mora is missing) -kahasu samayammi. (See 


Appendix 4 on the sequence of stanzas 8—10 here.) 


%” Cf. 41, 19 below (WB). 
%8 tn line 41, 2 sante, without a full stop. 
os cittamantaim belongs to padilehe (= “lehai, as often in this story) as well as to abhinnaya. 
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both the (117) [independently] non-mobile creatures obtain immobility,'™ as well as the 
fools, each one of them, become beings in every [conceivable] abode of origin.’ 15-17. 
Further, the Lord recognized the following: 
41,9 ‘The fool, with everything he has, comes to nothing’. Since he had understood [all] act- 
11 ivity as (being) twofold,'°' the prudent one, [and,] in possession of incomparable know- 
12 ledge, had proclaimed [it].'° Being completely clear [also] about the influx'™ [of 
karman] through absorption [by means of the senses], the influx [of karman] through 
stepping-out-of-oneself,'™ and about the connection [of both],'® just as likewise about 
10.14 the [fruit of a] deed, the Lord rejects evil [action, he], who had recognized women [as 
bringing harm; in them] he saw the bringers of all [effective] activity.'"°° He recognized 
13. himself an action in which [it is true] nothing is killed which [however, in another way] 
15 transgresses the [required] mode of life, so that he abstained from it: 18. he wanted'’ to 


have nothing to do with what was prepared for himself, and the evil around him through 


!98 


the [fruit of] activity which he saw [originate], this the Lord did not commit'”” and he ate 


pure food. 19. He did not wear the clothes of another, nor did he eat out of the bowl of 
another. He avoids [the appearance of] deprecation and goes to festive meals, [however] 
not in order to attach thought to it. 

20 20. For food and drink he knows the [appropriate] measure, he does not long for 


1 Te, they can be newly embodied in the class of independently or non-independently mobile beings. 
(Next , the word “obtain” Schubring notes in his personal copy: ‘mobility and the [independently] mobile’ 
(WB). 

Ol Te brings about effects in the present and retribution in the future. (The commentaries take Airiyd with 
anelisa.) 

me akkhay’ is, of course, an absolutive and therefore to be separated from anelisa. Cp. 27, 2.4 for the 
expression. 

” soya, in view of dyana-soya-gadhiya in 20, 9 is not sauca as in 32, 2. 

104 So in general, instead of “transgressing”; here the active cause is implied, in the former the passive one. 

'5 Or: “the movement of the limbs”; the corporeal (efficacy) would come after the intellectual efficacy. 

106 This line (14), which in no case fits in after 13, I could connect only to this line 10. 

107 Fhe present indicative often has to be translated as an imperfect because it appears together with a past 
form. 


'©8 One would expect rather: “through which activity he saw evil [originate], this the Lord did not commit.” 
By the way, I am suspicious about the second half of line 15 (which conspicuously echoes line 14) here. (At 
Say. 1, 1,4, 4, fn. 81, p. 148 below refers to this place here (WB).) 


' Cf. Say. 1, 1, 4, 4 and 40, 29 above (WB). 
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pleasant taste, [because] he is undemanding.''® A monk should not rub his eyes and 
not scratch his body. 21 Hardly looking sidewards (118) and backwards, and hardly 
responding when spoken to he should wander attentively looking at the path.'" 
22. When the cold period was [just] half over, the houseless one discard/s [-ded] his clo- 
41,25 thing and wanders/ed about alert by letting his hand hang down and did not support him- 
self on a branch. . 
23. That [was] the precept which was not transgressed by the wise, pious one, the un- 
demanding (Lord. Thus wandering [...]).''? So I say. 
2. 
1. Wandering, sitting and lodging which were described [earlier, stanza 6] as alone, 


1'3 of which the great hero availed him- 


(115) 


‘ *Tell [now] about the resting places and seats 


30 __ self!’''4 2. [His] overnight place was sometimes to stay in waiting-huts,'''*’ in assem- 


'16 in shops, sometimes in workshops [and?] on straw dumps, 


bly halls and at wells, 
3. sometimes in shelters [of a village], also in a summer house in a city, sometimes 
in the cemetery, in an empty house''"”’ or at the foot of a tree. 

4. in these lodgings the wise one [and] monk stayed more than thirteen years. In exerting 


himself day and night he exercised intense meditation, undisturbed [and] completely 


ne apadinna, actually “without obligation”, is one of those words which cannot be translated in the same 
way everywhere. The places in the glossary for apadinna (under padinna, better padinna) are incorrect. They 
should be: 10,21:35, 16 41, 20 27:42,25, etc., 42,4 16:44, 1.3: 17,23 43,11.18 44, 1. 

MN Ty assigning stanzas 20 and 21 to another context one is to proceed from 20b, Just as here there are 
undoubtedly optatives, namely, because *pamajjyd is to be read, in a line of a differing, later type, this is the 
case with 21b. This line would then only be metrically correct ifit is carejja instead of care. According to a 
rule, as 20b and 21 have it, mdyanne finally appears in 20a: not the founder but his disciples and followers 
adhere to the “allowed measure”. With this word stanza 20 is connected to samkhadi in stanza 19. 

"12 There is a sloka until apadinnenam, in which, however, there must have been eso (or esd?). From bhaga- 
vaya onwards prose is to be indicated. This word serves as an explanation for mdhanena, etc., I now take 
evam riyante as the beginning of a new sentence: “thus wandering”, the rest is missing. Stanza 23 is repeated, 
certainly mechanically, at the end of each of the four sections of this poem. (For the second line here the Lad- 
nun ed. has: apadinnena Virena Kdsavena mahesind. On the name K4sava see Mette 1991, p. 133 (WB).) 

3 The single quotes ‘...’ indicate the indravajrd metre. (On dikkha tdi see Leumann against Jacobi in Balbir 
1993, p. 93 (WB).) 

4 On p. 307a5 (1916 ed.) Sil. (Jacobi 1884, p. 82) indicates that this “stanza 1” for unknown reasons was 
not explained by his predecessor (cirantana-tikdkara). However, the cunni explains it. 


"5 Jacobi 1884, p. 82 dvesana = ‘workshop’. Verclas 1978, p. 182 proposes: dvesane sabh&pavasu (WB). 


"6 &... vi$anti yatra tad &vesanam, Siinya grham. Even in sabhd and prapd there are only temporary visits. 
Much less are the other places regarded as an overnight place. (For “workshops” see Appendix 4.) 


"7 See Appendix 4 for more information on this. 
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devoted. 5. Even with sleep the Lord takes [took] care, after he had made his decision, 
42,5 (sleeping) not as much as he liked: he kept himself awake, he rested [just] a little, un- 
demanding [as he was]. 6. When he woke up then the Lord immediately sat again [up- 
right] with [quick] decision, after he had once gone out in the night‘! and walked 
around outside for a while. 7. In the resting places the assaults were for him horrible and 
manifold: first, crawling animals and those that came down flying; 8. then bad people, 
42, 10 (119) village guards and armed people come there, or assaults on his senses [occurred]: 
a single woman or [a single] man [came]. 
9. Manifold horrible appearances of this world and the beyond, good and bad smells, 
manifold sounds.'" 
10. [But] he, always attentive, bears the various kinds of effects; having become master 
of pleasure and displeasure the pious one leads his mode of life, without saying much. 
15 11. After being accommodated there [where he was} sometimes lonely travellers ques- 
tioned him in the night; when they did not get an answer they beat [him]: he [however, 
remained] untouched, observing his devotional posture. 12. [To the question: “Hey,] you 
there inside!'”? who is there?” he [perhaps] said: “It is I,'?! a monk;” [but later] this was 
his highest rule: silently he persevered in pensiveness when one beat [him].''” 13. In the 
20 cold wind in which, when it blows, some (people) shiver, in this cold breeze'“other 
houseless ones seek shelter; 
14. “We want to put on the upper garment; if we light firewood’ or cover [ourselves] 
then we shall endure it; feeling cold is a great evil!’'*° 
15. [but] the Lord endures it, undemanding [and] capable [and] if he has once gone out- 
side in the night then he endures in the proper manner. 


M8 Tn Kalpasutra |, 47 (Schubring 1905, p. 50) monks and nuns are forbidden to go out at night (WB). 

"9 This stanza is apparently not authentic. It tries to supplement the “contacts” (phdsa) in the next stanza. 
Nevertheless, the rasa are missing, the riva one has to obtain first from the compound (which otherwise refers 
to something else), and the sadda are indicated quite colourlessly. Even the pdathdntara to 10a shows that 
such an enumeration was not intended, in which the phdsa are also missing there: “‘One should endure, 
always ready,’ so thinking the Lord [and] houseless one” .... 

20 Read in line 42, 17 antaramsi. 

21 So one says in general when the other does not know the name, cp. Manu 2, 123. 

122 Th his personal copy Schubring corrected “when one beat [him]” to: ‘facing an excited person’ (WB). 

23 bima-vae is, of course, hima-vate; my glossary is to be corrected. (See Appendix 4.) 

24 ond as accusative plural is unusual. (Dasav. 3, 4 prohibits monks to make a fire (WB).) 

'25 Stanza 14 is not original; the continuation from 13 to [5 shows this, as does the metre, a later arya. 
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3. 


26 1. The effects of [pointed] grass, of cold, of heat and gadflies and mosquitoes [all these] 


various attacks he endured, always attentive. 2.‘ When he wandered through desolate 
Ladha: through Vajjabhiimi and Subbhabhimi, he got used to a hard bed and hard seat. 


30 3. [There] in Ladha [regions] he had many disturbances: the inhabitants treated him 


43,5 


badly, then the alms corresponded to the inhospitable land; the dogs there bit him [and] 
attacked him. 4. Hardly anyone held back the wild, ferocious dogs, they let them go after 
him?’ after beating them so that the dogs bit the monk. 5. Such people were indeed very 
many, Vajjabhtimi, (120) [a] crude [country]:'** monks stayed there [only] after they had _ 
equipped themselves with knotted sticks. 6. Even when they stayed there so {equipped] 
they had been attacked by dogs and were dragged by dogs — [yes, it was] difficult to 
wander there in Ladha. 7. [Now] the Lord who ‘laid down weapons against beings’ and 
had surrendered [to them] his body, bore it [also], thanks to his insight, when he 
confronted piercing [speech] in the villages; 8. [the Naya-Son] like an elephant [naga] 
on the frontline so did he penetrate through there, the great hero. 


10 So, there in Ladha he once reached no village for a long time; 9. as he, then, without 


20 fighter on the frontline, 


wanting anything, went towards [such a village] and had not yet [at all] reached the edge 
of the village, they came out towards him and did him wrong by calling out [at the same 
time]:““Go away from here!” 10. He was beaten immediately with a stick, with the fist, 
the hand, or [pelted] with a lump of earth or a potsherd; “beat him to death, beat him to 
death’”’!”? screamed many. 11. First one cut his beard with a blunt knife, [then] ill-treated 
[him] partly on the body’”’ or hurled earth at him, one lifted him high up and thrust [him] 
down [again], or took him away from his seat—{but] surrendering the body, patient in 
suffering, undemanding, the Lord was completely devoted. 13. Like a brave 

{131) sq was the great hero unapproachable at that time; 


confronting crudeness the Lord continued with his mode of life unperturbed. 


'26 For the names appearing in this section see Jacobi 1884, p. 84 (WB). 

il Literally: “they let them make chuck-chuck.” (See Appendix 4 for sight of monk being inauspicious.) 
48 Vajjabhiimim instead of “bhiimi which occurs in the verse instead of *bhimi; insert comma after bahave. 
'29 hanta hanta, literally: ‘‘a murderer!”, (cp. 34, 25) or: “look here!” 

ae parissahdaim has been left out; I presume a corruption here. 

'5) Read sagama-sise as with Verclas 1978, p. 85 (WB). 
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4, 
1. The Lord was able [to perform] a fast even when he was not affected by sickness. 
Affected or unaffected [by them],'” he tolerates no [other] method for liberation. 2. Pur- 
25 gatives and emetics, ointment for the joints, bathing, and cleaning the teeth are for him 
not proper after he recognized [them once as being useless]. 3. Since he cast aside the 
game of the senses, the pious one wanders without saying much. In the cold period the 
Lord sometimes practised intense meditation in the shade; 4. when the heat of the sum- 
mer time burnt down then he remained in the squatting position!*? He prolonged [his life] 
30 further with rice, jujube berries and beans, all without spices. 5. These three [foods] the 
Lord let it be offered to him and prolonged [thereby his life with them] for eight months. 
The Lord drank [only] every half or (121) full month; 6. also [only after] over two 
months or even sometimes six months did he drink.'** Sometimes, unstirred, he took 
food gone bad,‘4’ which was presented or left over to him.'*° 7. Sometimes he had [only 
every] sixth [meal], or the eighth, the tenth; sometimes he had [in fact, only] the twelfth, 
while he, unstirred, observed the pious attitude. 8. On account of his insight the great 
44,5 hero neither did injustice himself, nor let it be done by others, nor approved of it when 
another did it. 9. When he [then] came to a village or city he looks [looked] for food that 
was prepared for another, and when he found a pure offering then the Lord consumed it 
with thoughtful scruple. 10. [As for] hungry crows [and] other beings which desired what 
is tasty [which were there], when he saw [them] engaged in looking for food and lined 
10 up,'’’ 11. or when he [saw] a brahmin or other monk, a village pauper or a guest [of 


'32 These words do not belong here because they do not fit in; they have the ending o instead of the other- 
wise usual e and the line finally indicates the subject se twice. Hence, we have a text distortion in the form 
of a Sloka-pdada, since vd instead of va is to be read. 

'33 Insert a full stop after abahu-vdi, comma after Gsiya, full stop after abhitave. (On ukkudue here see 
Verclas 1978, p. 86 (WB).) 

= Insert a full stop after bhagavam (1), comma after mdsam pi, full stop after apivitthd. 

"55 In his personal copy, in the glossary, Schubring refers in a note in pencil, to Leumann 1883, p. 96, s.v. 
anna-gilayaya (WB). 

'°6 yaévarayam, which is to be taken as *ratréparatram (sic!) with the meaning ahar-nisam, does not only 
entail formal problems, but also has little probability because of the prohibition to eat at night (which was put 
forward certainly at the time of the origin of this stanza). I conjecture rd@ta and upardta, although the latter 
does not seem to appear in Sanskrit. (See Appendix 4.) 

'571 ine 10 is based on II 1, 5, 1 with the sloka inserted there by way of a quotation: ras ‘esino bahave panda 
ghds’esande samthade (cp. the variant samthare in C at the place above) samnivaie pehde. It is clear how, 
the penultimate word because of the verse is spread out into sayayam nivaie. 
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someone], a siidra, a cat or a dog standing there in front of him, 12. then the Lord 
refrained from disadvantaging them in their bare necessities of life, [or] he avoided 
attracting their hatred; [rather,] he came near slowly [and] looked for his food by obser- 
ving protection [of beings]. 13, [Sedimented] juice, over-cooked [remains],'** cold dump- 
lings, old beans, groats boiled long ago or food from bad grains [he received during such 
waiting]. He remained brave, whether he got an offering or not.—14. Further, the great 
hero practised meditation remaining on his seat, without the least bit of movement; he 
thought about the top, the bottom and the middle in the world, observing, unstirred, the 
pious attitude.” 15. Without passion, with vanished yearning, undisturbed by sounds 
and forms he practised meditation;'® even when, still just a beginner, he strove for- 
wards, ‘4 

he did not even once commit inattentiveness. 16 After he, all alone, through the purity 
of the heart, had begun the practice of making the effort, the Lord was content, not 


knowing deceit and peaceful his whole life long. 


38 Probably sdiya and sukka are substantives, The translation is approximately literal because the commen- 


taries are not satisfactory. 
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pehamine or ‘mane cannot, in fact, be accommodated in the verse, but is indispensable. 
Semicolon and jhdi. 
For the word here Verclas 1978, p. 87 proposes: chaumattho parakamamdne (WB). 


4. Understanding“ 
(Siyagada 1 1.) 


(Below the footnotes on the first page of this section of his book (p. 122) Schubring says: “In correcting the 
Bombay 1879 edition one should read: ...” and then he supplies his reading of particular Prakrit words for the 
stanza numbers in question. These words have been included in the text here at the end of the respective stanzas 


in the form (read: ...).) 
1. 
1. One should wake up, one should become free, one should recognize the fetters [as 


being injurious]! “[a.] What does Vira” mean by fetter, or [b.] what does one recognize and 


become free?” (read: bujjhejja tiuttejja).> 


2. [a.] If one is in possession of what is living or not living and be this [even just] negli- 
gible, or one approves of it for another,’ then one will not be freed of suffering.3. One offends 
beings through one’s own action, or one has them be killed by others, or one approves of him 
who kills them: one [always] encourages what is adverse to one (read: sayam tivayae pane). 4a. 
Those in whose family* a person has come into the world or those who are his household mem- 
bers, 5a. possessions, sisters and brothers, all of them do not serve [him] as protection [from 
death and re-embodiment]. 4b. He who cares for property, the fool, blinded now by this, then 
by that, is lost (read: anna-m-annehi mucchie). 5b. He who [however] considers’ [this] world pro- 


perly, he will be free of effective activity (read: c’eva).” 


' Jacobi 1895, p. 235 and Mette 1991, p. 75 translate samaya as ‘doctrine’ and ‘convention’ respectively. 
This title first appears in Nijjutti 24 (WB). 

Schubring notes in the margin of his copy that C (= the Cirni) reads dhire instead of vire (WB). 

3-The text has #ti, ‘and thus’, after bujjhejja, which was not translated by Jacobi and SPESTAEY even deleted 
By. Schubring, see Bollée 1977, p. 53 (WB). 

‘It is obvious to regard this pada as a disturbing interpolation [cp. also 6d], yet it may just also be a case 
of grammatical freedom. Since he is aware of it, Sil. gives anujdndi as anujfidya, in which the reading anuja- 
naya, appearing in a Berlin manuscript, may have convinced him, which, though stands only for anujandi. 
The absolutive has to be anunndya (“nnde) or anujdnittd. (As a consequence of sloka versification individual 
padas often do not fit precisely, especially when, as here, we have to do with a kind of cliché (WB). ) 

> Here Ghatage 2000, p. 232 compares Suttanipdta 394 (WB). 

° Instead of jessim the manuscripts have jesim, C jamsi and jamst. 

7 Chas samkhde as a path (antara)and reads samdhdti for it: samastam dhati samdhati; marandya dhavati. 
* Bollée 1977, p. 55 does not follow Schubring’s arrangement of stanzas 4 and 5 (WB). 
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6. [b.] [Though] some wandering brothers and brahmins have disregarded these fetters, 
[yet] they do not know, [although] they pretend to know.’ (Besides, about some people one can 
say further:] ‘the people are entangled in desire’.'° [One hears (this):] 

7. {1.] “There are five elements that are mentioned by some here in the world: earth, 
water, fire, wind and, as the fifth, air is added. 8. These [are] the five elements. Out of them 
[originates] the one [spirit],” so they say.'' Further: “Through their disappearance, the soul dis- 
appears. 9. And just as in a heap of earth the one [substance] in fact appears (to be) manifold, 
so, mark this, in the whole world the spirit in fact appears (to be) manifold.”!? 10. So some say 
(who are) of dull intellect, devoted to [injurious] activity. [And thereby] one is [indeed,] when 
one [hereby] has oneself done injustice, [himself] participating in bitter suffering [for it] (read: 
nigacchai). ie 

11. [2.] “Fools and wise ones are each one full soul each [not more and not less]. They 
are, [but] after death they are not [anymore]. There are no beings which would experience re- 


embodiment.'* 12. There is no merit or offence, there is no world beyond this. Through the dis- 
appearance of the body the soul disappears.”' 

13. [3.] “There is not anything that acted nor caused to act, not anything at all that acts. 
Hence, the soul [too] is not acting.” So they assert boldly.'* 14. But those who speak so, how 


according to their opinion does the world come about? From one darkness they go further into 


* Instead of viussitta (for which also viussiya= vyucchritah) perhaps viussanta (= *vidvasyamandh, cp. vius- 
santi in 1, 2, 23) is to be read. 

A quotation, as indeed the change of subject shows; cp. Ayar. 127, 29 (1, 6, 1, 4). The hint already points 
at 1,3, 1Off. (See the addition to this footnote in Appendix 4.) 

"' Or: “These (te), know this (bho), are called the one”. Bb and C have te bho as a second explanation; ahiyd 
which otherwise means Ghitah in the sense of dkhydtah, here with Sil. means akhyatavantah (formally, it 
means rather dhitavantah). (Ahiyad may correspond to Skt. dhrtah (Bhatt 1978, p. 104), but cf. Norman 1996, 
p. 180f.: it is “from the root dkhyd-.” Sil.’s commentary is discussed by Jayatilleke 1963, p. 74 (WB).) 

'? Sil. read (as also a Berlin MS): ... loe ege nand hi vattai, from which it follows that vinnu in stanza 9 
really is ega in stanza 8. (This may be the implicit reason why Schubring takes stanzas 7-10 as belonging to 
one doctrine, against the tradition. Data about the old schools is very scanty and Sil.’s comment requires 
caution. See also Glasenapp 1940, p. 147; Bollée 1977, pp. 62f.; and Norman 1996, p. 173 (WB).) 

'3 The spirit then, which would apparently be common to all, is indeed individual (cp. Jacobi 1895, p. 237°) 
—thus the view and rejection of the ek ’atma-(atm4dvaita-)vadin, (i.e. Vedanta. See Bollée 1977, p. 63 (WB).) 

4 Or: there is “no being” (sattd). The restricted sense in which Windisch 1908, pp. 190f. interprets the Pali 
word opapatika (“criginating immediately”) in the Mahali and Payasi Suttas is not justified. 

'S Thus the tajjivatassa(“taccha)rira-vadin. (Prince Paesi was probably one of these, see Bollée 2002, § 750 
et passim and 1977, p. 64. The inseparability of body and soul is stressed by the chiastic word order (WB).) 

'6 The akaraka-(akarmaka-)vdadin. 
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another, (those) of dull intellect, devoted to [injurious] activity [which they themselves in fact 


do not believe in]. 
15. [4.] There are five elements that are mentioned by some here in the world and like- 


wise, [so] they say, the soul is added as the sixth; the soul and the world [though] are eternal, ''” 
16. twice'® they do not disappear, and what does not exist, does not arise, all things [though, 
that there are] have in all cases the quality of necessity.” 


17. [5.] Some mention five elements of being, fools, who assert a chain of moments.” 


They say: “[The spiritual consciousness in every embodiment is] something else, [it is] not for 
instance not anything else [than in the previous existence],” and [they call] resting on a cause 
what [indeed] does not rest on a cause.”! 

18. Earth, water, fire and wind, the[se] four elements together [make up] the physical 
appearance, so say the wise.”* 19. [Indeed] those who [still] live in a house or [already (are in)] 
forests and mountains will be freed of all suffering if they share this view; 20. [but] if they have 
not recognized the connection [of all things], these people do not [really] know about the 
[actual] doctrine; those who speak so, are not called those who [are beyond] the stream, [others 
transmit:] 21. are beyond samsara, 22. [the entry into] a womb, 23. being born, 24, suffering, 
25. death.” 26. They experience always anew manifold suffering in the cycle which one calls 
Samsara with its abundance of death, disease and old age. 27. In proceeding to higher and 


'’ On this doctrine and its counterpart in Digha Nikdya I 16, 10 see Jayatilleke 1963, p. 265 (WB). 

'8 duhao is perhaps simply “both”, namely, precisely soul and world. Or this is meant (which Alsdorf 
considered improbable (WB)): the line of their existence does not have an end at the beginning and none at 
the end. According to Sil. duhao would mean: with a cause and without a cause, or: sentient and insentient. 
For the statements of [4.] compare also II 1, 22 where only the short sentence with duhao is missing. (See 
further Bollée 1977, pp. 71f. (WB)). 

'? Thus the Gyachattha-phala-(atmasastha-)vddin. Read: -tth’aphala. (For a discussion on this see Bollée 
1977, pp. 7Off. and also Alsdorf 1959, pp. 11 ff. (WB). 

?° On the chain of moments see Rospatt 1995 (WB). 

2! Thus the aphalavadin. Here the Buddhist doctrine of skandha and of the renewal of vififidna appear, 
which in Majjh. 1256, 16 is called anavina. 

*2 These so-called janayd for Sil. are also Buddhists. Since, however, the doctrine of the four elements 
contradicts that of the Buddhists, while on the other hand being identical with that of the Jainas, so it seems 
that the Nigganthas are probably meant here. I would like to follow the hint given by Harsakula in the 
explanatory words: panditam manyd bauddhah and take jdnaya as *jndnaka. The counterpart occurs in the 
indubitable meaning aja@naya in 3, 1, 11.—The other reading for jdnayd is dvare, “others”. (Bollée 1977, p. 
75 proposes 'jdnayd with aphaeresis (WB).) 

2 Perhaps not in all stanzas 21~25 are there, as usual, other traditions which are simply enumerated, but I 
do not regard the series as original. (See Bollée 1977, p. 78 and Alsdorf 1957, p. 207 for Jataka poetry (WB).) 
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lower [forms of existences] they enter a womb many times without end. So has Mahavira of 
the Naya family said, the best of the conquerors—so I say.'” 
2. 

1. By some again it is proclaimed: [6.] “The individual souls,”> when they are reembo- 
died, experience joy [and] sorrow [either in the same form of being as before], or”® they disap- 
pear from their position [in the realm of beings]. 2. This [joy and] sorrow is [however] not 
effected {by them] themselves, and how could it be effected by others?” Joy or sorrow, whether 
leading to perfection or not 2” —3b. thus”® some consider it as befalling them inevitably. 3a. 
“The individual souls experience what is self-effected, not [what is effected] by others”: 4. 
those who speak in this way are fools who regard themselves (as being) wise ‘who [them- 
selves] determined by necessity, do not know the determined-through-necessity [and] are 
without insight.’?? 5. Thus, some stand aside, they give themselves indeed airs; if they have 
become monks with this outlook then they do not facilitate a liberation from suffering.”° 

6. They are (like) the quick, wild animal which is without protection: it is afraid of the 
harmless [and is] unsuspectingly in danger. 7. Out of fear of places which offer refuge [but] 
unsuspecting of snares, excited through ignorance and fear, it runs here and there. 8. If it should 
spring over the noose”’ or slip through below it, it would thus escape the snare, [but] stupid [as 


*4 The first line of 26 is probable, and the last line of 27 is certainly not authentic because the Carni has only 
stanza (WB). 

# pudho-jiya = prthag-jivah (Pischel § 78). This shortening of the 7 is so far, however, only known in 
Maharastri (jiai = jivati). 

26 Neither of the two meanings of aduvd, ‘or else’ and ‘however’, is appropriate here. Jacobi uses ‘and’, and 
Schubring’s ‘or’ requires an uncertain completion. Bollée 1977, p. 80 adds ‘(then)’ before ‘however’. See also 
ibid. p. 97. (WB). 

27 For Sil.’s comment on this see Jayatilleke 1963, p. 147, note 2 (WB). 

28 tam taha presupposes a jam jahd, but such an antecedent is missing. (For a discussion of the translation 
“some consider it ...” see Bollée 1977, pp. 84f. where also Sil. who defines samgati as ‘fate’ is quoted. How- 
ever, as ‘chance’ or ‘coincidence’ it is in fact a subcategory of niyati, ‘fate’ (Basham 1951, p. 226) (WB).) 

°In3alam reading sayam kadam and separating niyayd niyayam in 4b . If one follows the Carni and Sil. 
and reads na sayam kadam, this place will be: 3a. ‘souls ... not self-effected.’ (This would be a repetition of 
what was said in stanza 2.) 4. Those who speak in this way (this is the criticism) are fools who regard ..., who 
do not know what is determined through necessity (namely, the effect of deeds) and what not, [and] ... (i.e., 
niyaydniyayam (which Jacobi takes as a dvandva compound (WB))). 

3° Thus the niyativddin. According to stanza 5 the followers of this view would be Nigganthas, even if 
eccentric (pdsattha = parsvastha or pasastha), to which at least stanza | fits (see Appendix 4 for a different 
view). 

3! bajjha, supposedly means bandha(na). Cp. Hindi bajhnd, “to be entrapped” (Schubring’s English tr.). 
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it is] it does not see it. 9. Thereby it is ... ** in danger, caught by the snare it suffers death in that 
very place. 10. So too some wandering brothers who hang on to a wrong doctrine [and] are 
good for nothing: they are afraid of what is harmless [and are] unsuspectingly in danger. 11. 
As for proclaiming the doctrine, they are afraid of it, the foolish ones; [but] they are not afraid 
of [injurious] deeds, immature [and] ignorant [as they are]. 12. Casting away selfishness, 
arrogance, all deception [and] unfriendliness,°” one has no part in an effective act. For the sake 
of such things [one] plunges [into the noose like the] wild animal.** 13. Those who do not 
recognize this, because they are hanging on to a wrong doctrine [and] are good for nothing will, 
snared at the feet like a wild animal, endlessly often go to death. 

14, [7.] Some brahmins [and] wandering brothers** maintain [that they posses] an exclu- 
sive knowledge [for themselves alone, namely:] “All the beings in the whole world know 
nothing.” 15. Just as a foreigner is a repeater of what the native has pronounced to him—the 
meaning®” of which he does not understand, on the contrary, repeats [only] what was spoken: 
16 in the same way, those who teach agnosticism,”* even if they maintain [to have] an exclu- 
sive knowledge [for themselves alone], do not know the exact content [of it], without insight 
like a foreigner.” 17. The train of thought of those who teach agnosticism hinders (one) lif 
one would once like to follow it] through [the very assertion] of agnosticism.“ [They are] not 
in a position [with their] own [train of thought] to teach*' another [inclined to them], let alone 


32 The words “of a soul that is not good, of an intellect that is not good” partly entail a moral judgement, 
which does not apply to an animal. The words presuppose a similar, to a certain extent unconscious, under- 
standing of the previous manda. (This translation and objection to ahiya/ahita are unfounded because in both 
Pali and Sanskrit the word has always been ethically value-free (WB). 

33 For “deception” (niima) see Norman 1990, pp. 247ff., especially p. 254 and for “unfriendliness” (appatti- 
ya) see Bollée 1977, pp. 91f. (WB). 

4 Or perhaps: “one is re-embodied as an animal”? For Sil. cue means tyajet, as if cae were there. (With such 
a semantic approach one would be outside the simile which continues in the next vs. 13 (WB). 

5 The annGniya-(ajfidna-)vadin. (These agnostics are called Pyrrhonists by Basham 1954, p. 249 (WB).) 

36 For ege and savve here see the addition in Appendix 4. 

a Perhaps one should read A ‘eyam for heum, see Bollée 1977, p. 94 (WB). 

38 Jacobi 1895, p. 241 and Jayatilleke 1963, p. 110 translate this as ‘ignorant’ (WB). 

3° For Sil.’s comment here see Jayatilleke 1963, p. 118. The stanzas 15f. are quoted in Haribhadra’s Dham- 
masangahani S508f. (WB). 

* Jayatilleke 1963, p. 111 has ‘scepticism’. See ibid. pp. 115-120 for Sil.’s comment (WB). 

4! Since this is a pure negation it cannot be passed on as “knowledge.” 
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another [who thinks differently]* (read: anndnena niyacchai). 18. Just as in the forest a person who 
does not know his way around [and] who follows a guide who himself [also] does not know 
his way around—both [are] ignorant and suffer bitter distress.‘ 

19. A blind person who shows another blind person the way takes a longer distance [than 
is necessary, and] the one [he leads] ends up on the wrong road or follows [with him] the 
[longer] road [taken]. 21a. Similarly some, through [their] speculations, are not useful to 
another, 20b. or [he] ends up on a morally wrong path; [in any case, both] these do not go 
directly straight ahead.” 20a. So, some [say]: “we are striving after our own standpoint, we 
are supporting the good; 21b. but that one [through] his speculation is [supposedly] ‘truly a 
righteous one,’ [in reality] one who errs.” “° 22. Reaching such goals through their philosophy, 
without the knowledge of what is good and bad they destroy suffering as little as a bird the 
cage. 23. Those who, by extolling what only they alone believe, [and] admonish what another 
takes upon himself,” acting thereby as if knowing, puff themselves up in favour of samsdra. 

24. [But] now further, [comes], the well-known doctrine of the proclaimers of deeds. 
[One should follow it because] for those who have distanced themselves from the thought of 
[the effective power of a] deed [there follows] an extension of the wandering around in 
existence. 26. The following [are] the three conditions through which injustice occurs: one has 
gone about it [oneself], one has sent [another, and] one has approved of it with the mind. 27. 
These are the three fetters through which injustice occurs. [Imbued] with these” one attains 
nirvana through the power of the purity of the heart. 25. If one wants to hurt [a being, but] no 
injury [takes place] with [the organ of] the body [and if one] injures [with the organ of the body 
but] did not have the intention [of it], then one feels the [effect of the in fact] blameworthy 
[deed], affected only [similarly superficially]; [it is] truly not completely unfolded [with regard 


(Reading) anndnu° for annam anu’, as in 19 addhénu’ for addham anu®. (Following Jacobi Bollée 1977, 
p. 95 takes niyacchai/nigacchati as ‘leads to’ instead of niyacchati ‘hinders’ (WB).) 

“3 When the c and d padas are interchanged the correct reading niyacchanti can be restored (WB). 

“ For Sil.’s comment see Jayatilleke 1963, p. 119 (WB). 

45 The disorder in the lines is brought about through the similarity of the beginnings and through the repeti- 
tion of viyakkahim. In the second case Sil. read viyappahim. In 21b hi, as in 1, 9. (See Appendix 4.) 

#8 param vratam. 

47 Since these two lines as they are handed down do not go together one could read eyam for evam as in 1, 
4, 2, 19, cf. Pischel 1900, § 254 (WB). 

= [jam] janam [himsai] kdena [u] andutti, jam ca [kdena Gutti], abuho [u] himsai. 
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to its effective power]. 28. [An example:] a bad father might kill his son and eat him—an 
attentive [monk] who unknowingly eats [some of it] will not be tainted by an evil deed. 29. 
[But] those who are evil knowingly have no reason.’ What according to them is faultless, is 
not the case; they do not lead their mode of life under control. 3, 1. {An example:] any impure 
offering which should reach a believer, if he should [knowingly] eat [even if] with a thousand 
{permitted alms]—in both ways”! he acts [unjustly] (read: udagass’ appa-bhavenam, as opposed to 
$i1,). 65 

30. As a result of the cited [false] views largely devoted [respectively] to the desired one, 
people commit injustice in believing (that) that would offer them rescue [from sorrow], 31. like 
one born blind, when he gets into a leaky boat and wants to get to the bank [beyond], sinks on 
the way (read: icchejja). 32. In this way some wandering brothers, who hang on to a wrong 
doctrine, [and] are good for nothing, when they strive for the bank [beyond] the hustle and 
bustle of the world, move always anew in the hustle and bustle of the world—so I say.‘ 

3. 

2. When the water comes [with force] the vesdliya fish® are not prepared for it and are 
at a loss with regard to the danger.” 3. With the lack of water they suffer death®’ in the dryness: 
through crows and herons which desire meat misfortune befalls them. 4. In the same way some 
wandering brothers who look [only] for the delight of the moment will endlessly often suffer 
death [just like]** the vesdliya fish. 5. [Just as here] the following [is] a further [sign of] 


* By interchanging the pddas of the second line the metre can be restored. Jacobi, however, had another 
reading and regarded this as a metrical peculiarity, see Bollée, 1977, p. 102 (WB). 

°° From the commentary in the Carni it can be inferred that during the time of the compiler Svetambara 
monks generally were not yet vegetarians, see Bollée 1977, p. 103 (WB). 

ts Namely manasd and kaena. (This is improbable in view of Aydr. 2, 2, 2, 13: dupakkham te kamma sevanti 
‘If the reverend persons frequent such-like lodgings .. and lead ... and ambiguous life’, Jacobi 1884, p. 128 
(WB).) 

*? See the addition in Appendix 4. 

53 This stanza 31 also appears in Isibhdsiydim 28, 20 and Say. 1, 11, 30 (WB). 

* For the metre in this stanza see Norman 1996, p. 175 (WB). 

a vesaliya is also supposed to mean “belonging to the sea (visala)” or “large” (visala). It would be the name 
of a species (this, too, C and Sil. allow); perhaps it is related to the city Vesali. C also gives the reading 
vetaliya for vaitali, “bank”. (Norman 1996, p. 182 points to Skt. visdra and visdrin, ‘fish’ (WB).) 

6 (Schubring puts stanza | after I 1, 2, 29 above (WB).) 2b probably comes before 2a. 

*’ C explains ghantam as: ghana-ghdtena antam karotiti ghantah ... maccii. Sil. has ghatam. (For this 
frequent simile see /sibhdsiyaim 24, 31 and 41, 4, and Suttanipata 777b and 936b (WB). 

** Without further clarification c’eva is not the same as iva. 
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ignorance that is shown by some here in the world: [some say] the world is developed” by the 
gods, others by Brahman out of seeds; 6. [some say] the world is made by god, others,” from 
primordial matter” [as it is] with she sentient and the insentient, with joy and sorrow. 7. A 
[putative] wise one has said the world has been made by [Brahman] Svayambhi; in alliance” 
with Mara, that is why the world is transitory. 8. Some brahmins and wandering brothers say: 
“The world originated out of the egg and he® created the that-being [of things].” Without 
knowledge [all of them] speak the untruth. 9. If“ they perhaps say with their arguments about 
the world (that) it is created, then they do not recognize the truth. [And as little as the world 
has been created], will it ever perish. 10. One should know that suffering arises out of unfair” 
[action]. If they [however,] do not know [this] origin how will they [then] know defence? (read: 
nahinti). 11. Some here in the world assert (that) the soul is [in itself] pure [and] without sin; 
it sins always [just] out of imprudence [or] in rage, 12. in the same way as clear water without 
dust particles [becomes temporarily] dusty again.°’So then, if one has [first] become a monk 


of control then one is thereupon without sin.® 13a. If a reasonable one investigates this [then 


°° utta means upta, “planted” or, according to Sil., it means gupta, “protected”. Might it have originally 
meant utta, “woven”? Cp. otam ca protam ca, Brh.-Ar.-Up., 3, 6. (See also Appendix 4) 

6° The Samkhya. (For an exhaustive refutation of a creator god by Mallisena (thirteenth century) see Jacobi 
1923, pp. 102£f. (WB).) 

6! For the difficulties caused by the b-pdda here see Bollée 1977, pp. 108f. (WB). 

¢ According to Sil. samthuyd means kytd, prasadhita, “produced, created”. “Death” and “deceit” as creators 
of transience. With regard to this C narrates how according to that belief the earth created by Visnu became 
over-crowded because of the absence of old age and death and tumed to Prajapati. He (Prajapati) created 
Mrtyu and human beings, pious by nature, who then came to the gods. So, heaven too became full and 
requested Prajapati for a remedy. Then Maya united with Mara (tatas tena Marena samstutd Maya ... sam- 
stavo ndma sémgatyam), and the human beings deluded by her (Maya) sank into the lower regions. To this 
the following stanza is cited: ativaddhiya-jiva nam Mahi pannavate Pabhum,; tato sa Mayd-samjutte kare 
logass’ abhiddava. (The MS has ativittiya and vannavate.) The stanza is ascribed to the Nagdrjuniya. Never- 
theless, it can hardly replace stanza 7 or serve as a supplement to it. (See Appendix 4.) 

63 Brahman. (On the cosmic egg see, e.g., Bhattacaryya 1971, p. 36, etc. (WB). 

& ya means céd. Instead of kade ti ya C reads at the outset kade vidhim, explained as logassa kade vidhi. 
But this violates the stanza which in fact has /ogam, and I take vidhim for a scribal or reading error. (Ca with 
subjunctive or indicative can mean ‘if’ in Vedic; in Pali and Amg. with optative (WB).) 

65 See Appendix 4. 

6 © has: “through the passion in a rage brought about by imprudence it is pulled down”: kildvanna- 
ppadosena rajasa avatarate (avataryate). (See the addition in Appendix 4.) 

67 12b before 12a. (See the addition in Appendix 4.) 

8 C has af at the beginning in the form iha samvude bhavittanam sudhe siddhie citthati; but further on « 
runs: peccd (in this form to infer (as being derived from) pretya) hoi apdvae. y6 is completely missing, 
instead one finds the pada: tattha se avarajjhati. 
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he understands that:] this life [as a monk] (is) not a pure life. 14b. Truly, one who is filled with 
all wishes is a slave [of all his desires] on earth.” 13b. [They are] all opponents against each 
other, proclaimers of their very special view. 14a. In grasping [their doctrine they see], respec- 
tively, perfection [already realized], nothing else. 15. They [are] perfected and free of disease, 
[so] assert some here in the world; the people place perfection in the foreground,” [but] they 
are fettered to the eternally [imperfect].’' 16. Those who are uncontrolled will err through the 
beginningless [samsara] over and over again; [only] after one kalpa do they step out of their 
level of being in which they are asura or kibbisiya gods”—so I say. 
4. 

1. These, overpowered [by their desires], do not offer any refuge [either], mark this, the 
fools who think themselves wise” when they, [namely] after’ [you] have given up the old 
contact, want to somehow teach [you] what one must do. 2. If a monk has recognized this [as 
being injurious},” then he, a knower, should not find delusion in them [any more]. Without 
arrogance,”° [but also] without imposing himself, a monk should pass [his life time] in the 
midst (of them)” (read: vijjam). 3. In the enjoyment of possessions and in the exercise of violent 
deeds some here in the world put forward [their assertions]’*—without possession and without 
[practising] violent deeds the monk should protect himself” [from new-embodiment] (read: apa- 
riggahe anarambhe). 4. He should look for [his] food*’ among what was prepared [for others], 


well-informed he goes out in search for what is [freely] given, without demanding and in free 


® For aho ih’eva one also finds aho vi hoi, in C abodhi hoi which is explained as avadhi-jridnam. Whatever 
else is inapplicable in C can be overlooked here. 

” Or “wear it for show.” (See Appendix 4.) 

aC probably found dsae [’] (Gsaehim ... asravesu). According to Sil. sasae (SdSvate) would be sv ‘asaye, 
sarva-darsanabhyupagame. (See Bollée 1977, pp. 117f. for a discussion of this stanza (WB).) 

7 Or: “as the lowest Asuras”. The Kibbisiya are at the lowest rung of the real gods. 

Another version: “do not offer any refuge, mark this (= bho), when a fool loses courage.” 

74 ® note in the margin of his copy of the 1879 Bombay ed. shows that Schubring first translated this as 
‘though’ (WB). 

75 Ina free rendering parijandi means “renounce.” 

®inc anukkaso is a path. for anu-kkasdo, “of very minimal passion.” 

7” See Appendix 4. 

78 There remains nothing else but to relate sa-pariggahd ya s 'adrambha to egesim. The nominative instead 
of the genitive would appear to be out of metrical freedom. Thereby it is presupposed that the pdda: iha-m- 
egesim-ahiyam here is quite original and not only a patchwork. 


79 Instead of tdénam C read nani. (See Bollée 1977, p. 121 for various ways of understanding this stanza.) 
*° Cp. Ayar. 1.44, 6 (1, 9, 4, 9). 
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resolve, he should avoid*' [on the other hand, the impression of] deprecation. 5. [Besides] he 
hears® perhaps the view about the world which some here in the world put forward, [a view] 
grown out of false insight, uttered by others and mechanically repeating them. 6. [a.] 
“Unlimited [and] permanent [is] the world, it will not perish in (all) eternity”*”—limited [and] 
permanent [is] the world, this is the view of the sage.‘ 7. [b.] “Without limit [is] knowledge, 
some here in the world assert”—1in all cases it has its limit, this is the view of the sage. 8. The 
creatures which are mobile or [independently] non-mobile—in a new embodiment they 
experience® a simple change: through it [they are] the one or the other; 9. the beings [of 
human kind] change into bodily form and to its opposite*” —however, everyone experiences 
sorrow [through injury], that is why they all of them should not be injured. 10. This [is] truly 
the core of the sage: that he injures nothing, nothing at all. One should recognize the duty™ of 
non-injury as reaching this far. 11. Ably®? and without yearning one should protect adherence 
[to the rules] ; during wandering, when sitting and laying down and, finally, with food and 
drink: 12. on these three occasions, always attentive, the monk should eliminate arrogance, heat 
[of anger], deceit and selfishness.” 13. But passionless, always pious, restrained by the five 
restraints, among the fettered ones fetterless, may [you], a monk, wander in purity until 


liberation —so I say. 


5! Cp. Ayar.1 41, 19 (1,9, 1, 19, p. 133 above). This place shows that a meeting with others is meant. The 
continuation here (stanza 5) confirms this. (See Appendix 4 for the “deprecation” to be avoided.) 

‘ In C nisdmejjd is a path. for na samejja for which, however, an explanation is missing. (See Appendix 
4. 

83 O,; “eternal, it does not perish.” (Schrader 1902, p. 11 says this is the view of the Antanantikas, ‘Exten- 
sionists” mentioned in Dighanikaya | 22, 13ff. (WB). 

84 In the margin of his 1879 ed. Schubring noted: “These are the views of the Jainas”. For the next line, 7b, 
Schrader 1902, p. 11, refers to Dighanikdya 131, 12f. (WB). 

85 se= tesdm as in Vay. 1, 21 and in the JM (Pischel § 423), or it means sa. C has pariyde atthi se jayam 
jena ... “in the change it happens to them that ...” 

%6 Tn the previous existence a mobile creature was independently non-mobile, and vice versa. That such a 
change comes about with necessity (Sil. p. 95, 10) is hardly meant.—According to 6 a path. of the 
Nagarjuniya is introduced in C, but not given. (See Appendix 4 for the correction on Bollée 1977.) 

87 Gods become embodied human beings and vice versa; jagato is masc. nom. pl. (cf. Norman 1996, p. 176 
(WB).) 

ae samaya. {C and Sil., however, assume samatd as the etymon here, see Bollée 1977, p. 127 (WB).) 

8° Yusie is of unknown derivation and meaning (Sil. has vyusita). The apparently related vusimam (Ayar.: 
busimanta) is supposed to mean samyamavat. (See Appendix 4.) 

ia Charpentier 1916, p. 224, fn. 7, takes majjhattha (= lobha) as mahyam and artha; not as meaning madhy- 
astha or madhyartha. (See Appendix 4.) 


5. A New Way! 
(Siiyagada I 2) 
1. 

1.Wake up properly! Why are you not waking up? When one [in fact] has passed away 
then waking up is truly difficult. The days (that are gone) will not come back again, one does 
not easily obtain again [a] life [as a human]. 2. See, young and old people, yes even unborn 
ones, pass away. Just as the hawk seizes [and tears up] the partridge, so too one is destroyed 
when life comes to an end.” 3. By [staying with one’s] father and mother one is lost, and when 
one has passed away, then one does not easily find a good form of existence. In view of these 
difficulties a faithful one should stop [an injurious] deed. 4. Namely, when the individual 
beings in the world perish through [injurious] action then they sink down on account of what 
they themselves [previously] did; they do not become free from it without having felt [its effect 
themselves]. 5. Gods, gandharva, rdksasa, asura [princes], those who reside in the earth, snake 
[princes],’ princes, officials, salesmen, brahmins:* they themselves pass away in suffering. 
6.In the course of time [all] human beings have to suffer what they have caused for themselves 
through [their own] desires and under foreign influence.® Like a palm nut that falls from the 
stem, so one perishes when life comes to an end. 7. Even if one is highly educated [or] pious, 
a brahmin [or] a monk, he, deluded by the things that have caused’ [him] deceit all around, will 


' Out of the fact that this poem ts called vaitdliya according to its metre, one might have to assume its 
temporal or geographical unusualness. Whoever attaches importance to the pun on the name in the tradition, 
vaiddrika “destructive”, may understand the German title “Neue Weise [die Tatwirkung aufzuheben]”: ‘A 
me Way [to neutralize the effect of a deed].’ 

* See Appendix 4. 

3 Evidently sirisivd represents the ndgakumdra because here otherwise only humans or beings similar to 
humans are mentioned. The word bhimi-card can also be applied to them. (Bollée 1988, p. 31 does not accept 
Sees s view of sirisivd. In the list here mahdraga is missing (WB). 

4 In raya nara-setthi-mahand, nara may stand for *rdya-nara = raya-purisa. Sil., however, has: narah 
Samanya-manusyah; but here we need those in a high position. 

> See Herman 1986, p. 67 and Gopalan 1986, p. 138. For the suffering of gods before reincarnation see 
Bollée 2002, p. 175 (WB). 

© To be construed: kKdmehi ya samthavehi ya [jam kayam] kamma[m tam-]sahd. The word giddhd is an inter- 
polation and disturbs the metre; samthavehi literally means: “through their acquaintances”. (See Bollée 1977, 
pp. I 11 and 136 for samthava (WB).) 

: abhiniima-kada = abhiniimena krta. abhi is like dur, See Schubring 1905, p. 37. 
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be cruelly pinched by the effect of his deeds [done for their sake]. 8. Mark, further: the one who 
prepares himself for [the attainment of] discriminatory knowledge, [but] does not [yet] have 
the permission [to preach],® speaks boldly’ among us. [Through such a preacher] you will get 
to know what is lower, but how the highest? [But that person] in the air region [i.e., when he 
is re-embodied as a god] will be tormented by the effect of [these] his deeds.“ 9. And if [on 
the other hand,] one [through the power of special vows] naked and weak [through penance] 
also leads his monastic life, and if one also takes food [only once] in a month: whoever hereby 
turns out (to be one) practising deceit, he will endlessly often end up in [a new] birth. 10. O 
man, desist from evil action! Human life is transitory.'' The people here in the world who stick 
to the depths, deluded by [their] desires [and therefore] unrestrained, end up in [permanent] 
delusion.'? 11. Be careful of the use of your limbs when wandering! one proceeds forwards 
with difficulty’? on paths which swarm with tiny animals. One should take to the path accor- 
ding to the instruction which the heroes have excellently proclaimed.'* 12. When they set out 
the heroes had renounced, they destroyed passion, fear and other [faults]; under no 
circumstance do they kill beings, they renounced evil and are desireless, 13. “Not I alone [have 
to] perish, [but all] beings in the world [have to] perish”: with this thought the prudent one” 
indeed, ready [and] peaceful, if he is stirred [by temptations], should bear [them]. 14. [Like] 
a wall that has a coat [of cow dung] which one bumps on to, [becomes thin by its falling off 
because it has become dry,] he should make [his] body here in the world thin through fasting. 
He should achieve the avoidance of injury [of beings]: [this is] the precondition of [his] 
doctrine proclaimed by the sage.'* 15. Like a bird” sprinkled with dust shakes itself and dis- 
cards the white powder, so a pious one, who castigates himself, removes the effect of previous 


8 Or: avitinne “[but] has not [yet] crossed over the stream [of the sea of existence]”. 

7 dhuvam is an adverb, literally: “firmly”. C reads dhutam = yena karmani vidhiiyante. 

© On other interpretations of this stanza see Bollée 1988, pp. 33f. (WB). 

'' Does paliyantam = praliyamanam? (Pischel 1900 § 257: paryantam. See also Leumann 1929, p. 159 
(WB). 

'2 nard is to be deleted once. (Stanzas 10-14 are also translated in Basham 1958, p. 61 (WB).) 

'3 Instead of duruttard one would expect something like hu duttara; Sil. thus also has dustarah. (For Bollée 
1988, p. 36 duttara is an independent development (WB).) 

'4 Or: “which Vira has excellently proclaimed”. (Then Virehim is a plural of respect (WB).) 

I sahie, see Appendix 4. 

s anudhamma is literally something like “appendix, side effect of the doctrine”. (See Appendix 4.) 

'’ The text has ‘female bird’ (WB). See also Appendix 4. 


A New Way (Siyagada I 2.) 151 


deeds, because he employs vigorous fasting. 16. Young and old ones ask one ready to act, 
houseless, looking [for his alms], a self-castigating, fasting monk: ‘whether he is indeed 
listening?”'* But the people do not get him [again]. 17. When miserable words are said to 
him,'? when one weeps on account of the son: a capable, brave monk they cannot regain. 18. 
And if they according to pleasure see to it that [the monks] are mishandled when they, after 
binding him: as long as he does not hang on to life, they cannot regain him. 19. Concerned 
about their own (interests) his mother, father children and the wife advise him:“‘look at us, do 
you not see?" You even give up the world beyond!” Take care of us!” 20. Some deluded by 
this, some by that, people end up in [permanent] delusion. Compelled by evil things to attack 
[another] evil,” they are then again proud of their evil action. 21. Therefore also take care** 
and be prudent, desisting from evil and desireless. The competent one faithfully follows the 
high road, the path to perfection,” the right and pure (one). 22. Treading the road which 
destroys [the fruit of deeds], withdrawn in thoughts, words and deeds, giving up property, 
family and business you should, really withdrawn, lead a mode of life —so I say. 
2. 

1. He leaves passion-hood [behind him] like [a snake] its skin. If he considers this he, the 
wise one, is not conceited about anything, [like a] brahmin”® something about his descent; or 
does maligning others help? 2. Whoever thinks low of others wanders around for a long time’ 
in the journey through the forms of existence, and maligning is evil: if he considers this he, the 
wise one, is not conceited about anything. 3. He who stands above everyone and he who is the 
servant of the servant, when he has entered into the status of a monk,’ then he is not reluctant, 


" Probably susse is srosyati. The interpretations of sus are strange; ya here means tu. 
'? Chas kdluniy ‘di se kae. 
20 Tn his personal copy Schubring wrote in pencil: bring (back?) (WB). 
2! See Appendix 4. 
22 C has para-logam pi jahahi uttamam. If jahdahi is correct then this refers to a later existence which the 
monk hopes for. 
3 «the unrighteous make them adopt unrighteousness’ Jacobi 1895, p. 252 and Bollée 1988, p. 43 (WB). 
24 The first variant in C is davie va samikkha. 
22 siddhi-paham proves that mahd-vihim stands for m.-vihim, which appears in Aydr. 13, 11 ina similar use. 
6 C has the variant recorded by Sil.: je vidit instead of mahane. (See Appendix 4.) 
27 C has ciram, “long”, which Sil. also notes. 
sal (2 mona-payam an error for mona-pa(t)ham? See Bollée 1988, p. 49 (WB). 
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but takes upon himself the equality” [of all comrades] in all cases. 4. In the self-discipline 
which recognizes the unity with others,*° the monk should lead his mode of life in a pure 
attitude. Lifelong devoted, a prudent one has [always] cleverly accomplished his death. 5. 
Surveying a wide [time span, namely], the doctrine in the past and future, a wise one, [in this 
way] the pious one wanders in the doctrine, unsubmittingly, when difficulties affect him.°" 6. 
With complete insight, always making an effort, the wise one should pronounce the law of 
unity. Always free of violence towards the tiny [living beings], the pious one should neither 
be angry with nor pay homage to [others].’? 7. Withdrawn with regard to the respect which 
many” express [such a] man is without bondage to any kind of [worldly] things. Always clear 
like a lake, he revealed the doctrine of [the descendent of] Kasyapa. 8. There are many living 
beings in [many] individual abodes.” Surveying the unity’ in every case, a pious one who 
has entered into the status of a monk has [still] practised renunciation with regard [to beings]. 
9. A wise one penetrates the doctrine and stands at the end of activity. Those who hang on to 
property worry, [but] what belongs to them they do not get [forever].°° 10. One knows that 
[property] in this world brings misfortune and misfortune draws misfortune with it in the next 
world. Of a transitory nature is this [property]: who likes to live domesticated when he knows 
this? °” 11. One should thoroughly know the “sticking” [of people]** and their demonstration 


2? The context makes it clear to understand samayam as samatam. 

» samay’ annayarammi, as it is to be read with C, against sama a° of the edition, seems to stand for anna- 
yara-samayammi: “possessing unity (samatd, as here) with others”, namely samjame.—cp. the note to Ayér. 
1 11,29. (See Bollée 1988, pp. 49f. for sama(y), where it is left open what annayara refers to exactly (WB).) 


3! On violence against monks see Bollée 1988, p. 51 On avihannii see Caillat 1995, esp. p. 75 (WB). 


sd mani for mdne = mdanejja. 


33 For Sil.’s parable here of the white and black temple for the followers of the Dharma see Bollée 1988, 
p. 53 (WB). 

4 Cf. Ayar. 2, 6 (1, 2, 1, 2) (WB). 

35 The context makes it clear that samayam is to be understood as samatam. 

%inc no labha(n)ti nitiyam pariggaham is metrically wrong, but has nitiyam correctly as against niyam. 
A stanza from the Na@garjuniya recorded by C and Sil. here says: “ Some people, when they hear that this and 
that person became monks, come up with a hindrance; [but] the wise one [standing] on the highest rule, - 
prudent thereby, should overcome this as well”. (See Appendix 4 for niyam) 

37 For the absolutive vijjam here see Norman 1990, pp. 9f. (WB). 

38 Read with C mahatd. For paligoha C says: parigoho ndma paricchangah. davve parigoho panko, bhdve 
abhilaso bahyaébhyantara-vastusu. (With Sil. on p. 129, line 2, it has to be pank’adir instead of pak’adir.) 
Instead of paligoha the Nagarjuniya have °gova palimantha, “hindrance”, and end their stanza as given in 
(fn. 36 above to stanza) 9: “this as well a wise one should thereby (eena) overcome” without saying whereby. 
{See Appendix 4 for paligoha.) 
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of praise and respect. A fine thorn [of this kind] is difficult to pull out.°” With [such] delibera- 
tion may one who knows give up the relation [with the worldly]. 12. Remaining alone in 
penance he should, when sitting and laying down, be devoted to the one, he a monk, strong in 
fasting, careful in speech, closed at heart (read: uvahdna-virie). 13. Controlling himself he should 
neither close nor open the door of an empty house.” If one questions him then he should not 
say a word. He should not sweep grass together“! nor spread it out. 14. Getting prepared after 
sunset [he stays where he is], undisturbed he bears the good and the uneven [with equanimity]: 
insects or terrible [animals], or snakes [which] may be there.” 15. Temptations through 
animals, humans and gods, [i.e.,] of these three kinds, are borne. It should not make the 
reverend wise one shudder so that his hairs stand on end when he enters a vacant house. 16. He 
does not yearn to live [in view of the danger] and does not covet demonstration of respect [for 
such a defiance of death]. A monk who enters a vacant house has overcome fearful things.” 

17. A [monk (who is)] well-cultivated, renouncing,“ living for himself, one calls it true 
monachism if he shows himself (to be) fearless*’ (read: tassa tam). 18. A wise one who eats what 
has been heated in hot water,** who stands [firm] in the doctrine, who feels shame [in the injury 
to what is living]: even such an advanced one lacks the pious attitude if he associates with bad 
people and their followers.*” 19. A monk who offends, who intentionally utters rude words, 


si Ghatage 2000, p. 232 compares Theragathd 1053 for stanza 11 here and Dhammapada 373 for stanza 
15 below (WB). 

“Tn 12 the metre requires ega-care and ega-sam<hie, in 13 no pihéna yav’ avangune (so according to C). 
(Read avangure and see, also for “empty house” (sunna-gharassa) Bollée 1988, p. 58 (WB).) 

4" In Cna samuchati ttina pamajjati indicates samunche, instead of samucche = samucchindyat in Sil. (see. 
the discussion in Bollée 1988, p. 59 (WB)). 

“2 Tt seems that jatth ‘atthamiya is an abbreviation of jatth ‘atthamiya-sdi, or something similar (see BGht- 
lingk, s.v., yatrd°). The word, also in Bhavisatta Kaha 5, 9, is to be connected with panthiya = panthikah. C 
has: carantiti caraka pipilikd-matkuna-ghrtapayikddayah. For the omission of the relative in 6: adu va [je] 
tattha sarisivad siya cp. Ayar. 1 42, 8 (1, 9, 2, 7): adu va [je] pakkhino uvacaranti. (See Appendix 4 for 
“insects”.) 

9 abbhattha bhuvinti= abhyastd bhavanti or abbhattam uvinti = abhyastam upayanti. The commentaries 
are not clear about the variants. 

“4 tdino = tydginah. (See Appendix 4 for “well-cultivated” and “renouncing”.) 

a jo appan’ abhaena damsae. Probably C also separates it in this way (atmdnam bhaye na darsayati, na 
ksubhyata ity arthah), whereas Sil. has bhayena. 

46 And that is why it is divested of life by the giver. 

47 Read samsaggé asGhu-r-dihim. Here it might not be a reference to bad princes, asahu-rdihim. (Bollée 
1988, p. 62 thinks that samsaggéis not a cogent emendation (WB).) 


154 Mahavira’s Words by Walther Schubring 

loses much merit {of the pious conduct. That is why] one should be prudent® and not offend. 
20. The one who abhors unboiled water, who is obliged to nothing, who gets rid of the “atoms” 
[of the effective deed], one calls true monachism, if he does not eat out of the bow! of a 
householder. 21. One says that life cannot be prolonged” and yet the fools are glad about 
deeds. The fool is deceived by evil action: the wise one who considers this is not conceited 
about anything. 22. A human being moves around in what is concealed, subject to much deceit, 
over-shadowed by delusion—for all eyes*' (to see) the pious one: he should endure cold and 
hot without [contra]diction, [displeasure or resistance]. 23. Just as one is not defeated in a 
game when one plays with good dices by grasping the four, not the one, three or two, 24. so 
you [too], because you know that it is beneficial and noble, (should) grab the highest doctrine 
which the renouncer proclaimed in the world, like the four, and prudently leave the rest. 25. 
“One refers to the urges of the senses as (being) stronger than human beings,” so I have heard; 
those have renounced this [standpoint] and have decided [upon monachism], who observe the 
doctrine of Kasyapa. 26. Those who foliow this which has been proclaimed by the Naya [des- 
cendant], the great wise one, are ready to act, they have decided [upon monachism], they 
strengthen® one another on the basis of the doctrine. 27. Do not look at the forms of respect 
which [you] previously [have shown];™ strive towards shaking off the pre-conditions [for a 
new existence]. Those who do not submit to the heretics*° know the pious attitude, how it has 
been proclaimed. 28. The one who is controlled should not be a babbler, not one who keeps 
asking questions, not one who dilates. If he has got to know the highest doctrine then he 
[would] not [be] one who praises his deeds and not one who speaks [only] about himself; 29. 


a pious one should neither be involved in secret eulogy nor in public praise. A thorough 


48 C has “controlled” (samjata). (For “rude words” in the first sentence here see Appendix 4.) 

The word lavavasakkino here = lava + apasvaskin (WB). 

°° Actually “put together” chinna-tantuvat (C). The same half-verse is in 3, 10, (below). 

a viyada makes sense only as vivrta. In verse-foot a, this requires a substitution of chandena, ‘‘at one’s own 
discretion” by channena, which C conveys as a pdth. By supplementing manasa kdena after vayasa C and 
Sil. seem to be right. 

>? C has: kucchito jayah kujayah dyiitakaratvam ity arthah. (See Appendix 4 for kujaya.) 

38 smdrayanti is better than sidantam sdranti, sGrayanti. 

47 take panamae as *prandm(ak)dan. (See Bollée 1988, p. 67.) 

= diimanatehim, in C diiva*, diipa*, is probably really duspranatebhyah. Bollée 1988, p. 10 reads and 
discusses (on p. 68) diimana, tahi. 
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abstinence of these things has been proclaimed;* [one calls those] devoted who have found 
delight in renunciation.” 30. Peaceful, ready, really on guard, keeping the doctrine in mind, 
strong in fasting, the senses gathered, [so] should he be a monk. It is difficult to acquire what 
is beneficial to one. 31. Certainly it is what the Naya [descendant], the sage who sees every- 
thing in the world, has called true “monachism”,® previously not heard of or [at least] not so 
begun. 32. With these thoughts many people, because they have acquired this doctrine, have 
caught sight of the great opportunity [in it of escaping the way of the world], and following the 
request of the master [and] renouncing, have left behind them what one calls the great stream 
—so I say. 
3. 

1. Through self-discipline a monk of thoughtful action reduces the suffering which he 
has drawn upon himself through the lack of knowledge. The prudent ones wander as monks, 
by leaving death behind. 2. Those who do not find pleasure in desire are called the same as 
those who are completely on the other side [beyond the stream]. Therefore, look upwards,” by 
regarding desire as a disease. 3. Princely® persons here [among us] wear the best that the sales- 
men bring*'. So [also] the great vows together with [the abstention of] food at night are called 
“the best” [and the monks take them upon themselves]. 4. The people here [on earth] who 
hasten after what is desired, slaves of their senses, deluded in craving, are proud of (their) 
deeds [and, therefore, think]: “what do I have to do with him [here, who is preaching modesty 


to me]?””” They do know the pious attitude which has been proclaimed. 5. Just as an injured 


bi suvivega-m-Ghie for suvivegé a°. Or is ahie an old mistake for ddie = adadyat? 


>? Jacobi 1895, p. 257 is of a different opinion, also Bollée 1988, p. 68 (WB). 

°8 In C y reads: munind samaiyam padam. (See further Bollée 1988, p. 69 (WB).) 

5? Another variant: “they have ... seen (what is) above, below and in our sphere”. Could the finite verb adda- 
kkhu (the metre requires this) be kam ’ai or kamaifor kdmdni, the old form of the masc. acc. pl.? (Bollée 1988, 
pp. 70f. takes rogavam as nom. sing. and addakkhu also as sing., for which see Pischel 1900, § 516 (WB).) 

° Only (dharanti)raino (iham) rajanah fits in the verse (Schubring retracted this, see Appendix 4), so also 
C and Sil. But what is intended is a pun on rajniya = rajanya and the same word of unknown derivation 
which designates a monk’s standing in the hierarchy (Vavahdra-S. 4, 24f.). 

®' Chas dniyam. 

®2 kivanena with Sil. makes no sense. Together with C kim anena has to be read, which Sil. also considers 
possible. But (for both) to be supplemented is not svalpena, stokena dosena, but janena, cp. Ayar.131, 7. (1. 
6, 4,3) —In 6 read ajjhovannd, as one often finds in MSS. 
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draught ox, when the [other] draught animal® urges it on, is weak, lacks inner strength, does 
not pull further, sinks down weak: 6. so too may he who knows what looking for desire 
means™ give up interaction [with it] today [itself or] tomorrow. If one would like to desire, one 
should not pursue desire, be it somehow® fulfilled or not. 7. So that later no bad condition may 
arise go [beyond yourself] by controlling yourself! The one who is not good is very worried 
indeed, moans and complains a lot. 8. Look at the life here in the world!® Young is the one 
who has left behind a hundred years.®’ Awake in the short [existence]! People are greedy, 
deluded in desires. 9. Those here in the world who clasp on to activity, (committing) a violent 
act against themselves [and] (are) nothing else but injurers [of other beings], they will attain 
the world of the evil, for a long time therein where there is no sun.” 10. One says that life can- 
not be prolonged, and yet the fools are eager for action. [They think:] “We are concerned with 
the present. Who has come back after he has seen the beyond?” 11. Whether you have seen 
what is being proclaimed, or not: trust, you who does not see and still believes!”! Woe to the 
one whose view is hindered by “deluding” acts which he committed! 12. Since in delusion one 
experiences suffering over and over again, one should feel displeasure about fame and 
honour.‘”’ So the one who is ready, the controlled one, should recognize the unity of himself 
with the [rest of] beings.” 13. Even though living in a house one” should remain (there) being 


Pe According to C and Sil. vahayatiti vahah, sakatikah, namely, “driver”. (vaha = vyadha, as C and Sil. also 
would like it, is ignored, because gava is not mrga.) (Jacobi and Bollée follow the commentary (WB).) 

41 would like to equate kam ‘esana with kamdd esana, because a term which corresponds to the “instigator” 
in the previous stanza is necessary. This is kama. 

°° C has: kanhui ti kvacit; Sil.: kanhai kutracit. (The 1916 ed. has kanhuf; the tika: kutascin nimittat (WB).) 

6 The path. in C is probably dubbalam instead of jiviyam: “life here in the world is uncertain”. 

et By way of conjecture. The metre requires the deletion of eva. Influenced by C I want to read tarune vasa- 
sayam tiuttai (vasa-sayam param ‘ayu, tato tiuttati chidyate). Cp. Aydr. under vrt. (See Appendix 4.) 

88 An ittariya-fast, as opposed to avakahiya, is “an occasional one”, cp. Ayar; that is why ittara in the com- 
mentaries means alpa. (Jacobi 1895, p. 259 (and Bollée): ‘mind that (your) years swiftly pass’ (WB).) 

® In C vippita (akrantah) instead of mucchiya. 

i Only asiriyam disam is metrically correct, as C has it. (See Appendix 4 for “violent act” and the reading.) 

- adakkhu-damsand can also be understood as an ablative: “from (the standpoint of) faith, he does not see”, 
But suniruddha-damsana, which follows it, determines the above understanding. (On a(d)dakkhuva see 
Bollée 1988, pp. 76f.) : 

Cf. perhaps Utt. 15, 9 no tesi vae siloga-piiyam, ‘these he must not praise and honour’ Alsdorf 1962, p. 
120 = Kleine Schriften p. 235 (WB). 

ig hiydsae seems to be a mis-reading by the editor for dhipdsiyd, to which Cand Sil. point out. (For “unity 
...” (dya-tulam) see the discussion in Bollée 1988, pp. 77£. (WB).) 

4A lay person. 
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controlled with regard to the beings in their gradation, [since] everywhere the unity [of humans 
with the rest of beings] is preached. [Then] may he attain the world of the gods. 14. If one has 
heard the bidding of the Lord then one should turn to truth. Quelling desire in every respect,”° 
the monk should take pure alms. 15. When he has recognized the truth” then he should stay 
with it, mindful of the doctrine, strong in fasting, careful, attentive, continuously making the 
effort in being concerned about himself, [but] stretching himself to the highest [goal].’7 16. A 
fool regards possessions, children, relatives as a refuge [from ruin]: “they belong to me and I 
to them” [so he thinks. But] there is no protection, no refuge.” 17. If there is ruin, or if it 
emerges at the end of [this] life, then he has to travel there alone” and return. The one who 
knows (however, ] thinks it over and does not regard as a refuge [what is not]. 18. Through their 
own deed, through [inflicted] suffering which [one] does not know [anymore], beings become 
[what they are]. Agitated by fear and cruelly, they pass ®° [through life or through the chain of 
the forms of existence], subjected to birth, to old age and to death. 19. This moment, which 
does not return,*! one should take advantage of, and the knowledge proclaimed. So should one 
who is ready understand (it).*? The conqueror has said [it and] the same the other [monks]. 
20. [For,] there have been monks from time immemorial and they were™ true to their vows, 
according to the instruction. They have proclaimed the following qualities in observing the 
doctrine of Kasyapa: 21. In none of the three ways** one should injure a being; one should 
encourage one’s own soul; should not strive for reward in the next world and be truly with- 


5 In Sil. sarvatrdépanita-matsaro (i.e., savvatth' avaniya-macchare) is more correct than sarvatra vinita-m 
in C. (See Appendix 4.) 

78 As opposed to C and Sil. not savvam but saccam is to be read {this applies rather to Ayar. 38, 24 (1, 8, 
8, 1) (WB)). 

ise param ‘ayatta-tthie or also param a°. C and Sil. supply param ‘ayatarthika, whereby C explains dyata in 
C as drdha-grdha and as moksa in Sil.. (See Appendix 4.) 

78 C has no-ténam saranam ti mannai: “he regards as a refuge what is not’, cp. Ayar.1 21, 15 (1, 5, 1, 2). 
(The two printed Carnis neither read no-tdnam as a compound nor #i instead of ca (WB).) 

79 On the topic of mourir seul (dying alone) see Uit. 18, 14 with parallels in Charpentier 1922, p. 314 and 
Meyer 1902, p. 110 (WB). 

% See Appendix 4. 

8! This is what no sulabham means. 

*2 © and Sil. supply as path.: “endure” (‘hiydsae). 

*3 Read sisagd, ‘disciples’ instead of sesagd ? (WB). 

84 Read bhavimsu as in C (for abhavimsu as in Sil.). (See appendix 4 for “according to the instruction”. 

85 In thoughts, words and deeds. 
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drawn. So have [monks] in endless number achieved perfection, [achieve] perfection in the 
present time, [and in the future] others who are to come here [will] achieve perfection. 22. So*° 
spoke he who possessed the highest knowledge and the highest view, the bearer of the highest 
knowledge and the highest view, the holy Naya-descendent, the Lord, whom one calls the man 


from Vaisali—so I say. 


*6 This supposed stanza 22 is in prose. 


6. Renunciation of Temptation 
(Siiyagada I 3.) 
1. 

1. He [one] regards himself [oneself] as a hero as long as he does not see him whom he 
wants to defeat, like Sigupala [did before he had seen] the fighter, the pious one,” the great 
warrior [Krsna]. 2. The heroes stride first in the front lines [but] when the fight flares up, 
[where] a mother does not recognize [her son],” he [such a one] will be wounded by him 
whom he wanted to conquer. 3. So, too, a student who is not [yet] affected [by difficulties], 
who has not [yet] become acquainted with the rounds for alms, regards himself as a hero as 
long as he does not know the rigours [of monastic life] (read: mannai). 

4. When [however,] in winter the penetrating cold’ touches him then all these here, the 
indolent ones, become despondent, like warriors who have lost their empire. 5. Touched by the 
summer heat, dejected [and] thirsty,’ all these indolent ones will be despondent, like fish in 
little water (read: va). 

6. The constant asking for voluntary donation is unpleasant, ‘\but] the request is difficult 
to refuse; “[these monks are] tormented by the effect of their deeds [and are] unhappy”: so 
the people say, sometimes here, sometimes there. 7. Since they cannot bear these words [which 
are used] in a village or city, then these indolent ones there will become despondent, like 
cowards in a battle. 8. It also happens’ that [people] have a hungry monk bitten by furious 
dogs; then the indolent ones will be despondent, like beings who come in touch with fire. 9. 


"See Appendix 4 for dadha-dhammdanam, “pious ones”. 

5 Schubring’s brackets must be an error here (WB). 

3 Another variant: “cold with wind”. 

: Singulars in the original. 

5 Cf. Brhatkalpabhasya 4801-9 (WB). 

§ Jacobi 1895, p. 262 has ‘they will not work’ and Bollée 1988, p. 89 has ‘for whom work is a torment’ 
(WB). (For the rest of the sentence see Appendix 4.) 


” app-ege does not fit in with suni, but only with dasanti, for which, however, the MSS and Sil. have dasa- 
(ti; damsenti is to be read, suni is fem. acc. pl, to which of course, again, /iisae masc. acc. pl. does not fit in. 
(See Appendix 4 for “monk bitten by furious dogs”.) 


160 Mahavira’s Words by Walther Schubring 


It also happens that people who meet them say*? [to one another]: “They clothe themselves 
quite deliberately, these who mould their life so”"® (read: paribhasanti). 10. It also happens that 
[the people] say words [like:] “You nude ones”,'” “shabby, poor villagers”, “bald-headed”, 
“scratchers”, “sweaty”, “disorderly chaps”. 11. Some who are like this proceed from one 
darkness to another over-shadowed by delusion, because on their own they are ignorant.’” 

12. Tormented by gadflies and mosquitoes, sensitive to the contact with [pointed] grass” 
(they think:] “the hair-plucking that is forthcoming I cannot go through, when what is forth- 
coming is perhaps death!’”'* 13, Run down badly by the [required] hair-plucking, overcome by 
abstention, all these indolent ones will be despondent, like fish caught in a net."° 

14. There are [people] in the neighbouring countries'* who, because their being is falsely 
set on an attitude that [finally] produces punishment for themselves alone, play dirty tricks on 
[monks]: 15. it happens [namely,] that people, thinking that those persons, according to their 
trade, are spies or thieves, bind a pious monk, the fools; and [16: all this] with passionate 


speech, 16. [as it were] covered,’ with a stick, fist or the [palm of the] hand, a foolish [monk] 


® See Appendix 4. 

® Curiously enough padiydra = praticdra is to be given the meaning “fine clothes, toiletry” which Boeht- 
lingk falsely ascribes to anga-vyapdra, which explains the word, in Sil. to Ayar. 139, 16 (Acar. 1, 8, 1, 12). 
In the present case Sil. gives the word as meaning pratikara, “retribution (of previous deeds)”. But the thought 
indicated hereby was already expressed in stanza 6. On the other hand, the following stanza fits in excellently 
with the abandoned, conspicuous dress. (Jacobi and Bollée take padiyara to mean ‘atonement, punishment’ 
(WB).) | 

' As opposed to the MSS evam-jivino is to be read. The tikd also indicates this. 

'' This must pertain to the Jinakappiyas. As for “bald headed”, removal of the hair on the head is also a 
punishment, e.g., of Yavanas and Kambojas (Mahabhdrata, VII 95, 20 and 40), hence the association (WB). 

2p. 1, 1, 18. 

° sodhum aSaknuvan, i.e., acdiyd is to be read (atydginah). 

'4 This means: “I’ll die before the hair which (in the meantime has grown again a bit, as usual) will be 
plucked out again”. Sil. is quite different: Joya = loka, instead of loca. However, stanza 13 speaks for the 
latter. (See Appendix 4.) 

i keyana is actually a “sieve” (calani, Ayadra-cunni on 14, 29 = 1, 3, 2, 2). (See Appendix 4, also for “hair 
plucking” in the sentence.) 

'6 Read: kei lisant’ andariyd. We need this return to the basic meaning of an-drya because ill-disposed ones 
are already presented in stanza 8 and the misunderstanding described in what follows is possible only beyond 
the usual wandering region. Hence, the interpretation of the stanzas given here is restored favourably, which 
indeed (cp. Jacobi) fits in with paliyam tesim, completely misunderstood by Sil., in stanza 15. For paliya, see 
Ayar., glossary (paliya is the profession practised earlier as a layman (WB)). (See Appendix 4; for 
“punishment for themselves alone” in the sentence here see Appendix 4, addition to fn. 79, p. 156.) 

'7 Mahavira was treated this way in the hostile neighbouring country, cp. Ayar. 1 43, 13 (1,9, 3, 10). Which 
of the two is older is uncertain. (For “the [palm of the] hand” in the sentence see Appendix 4.) 
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remembers his relatives [at home], like a wife who in anger has run away [from home amd who 
now longs to return]. 

17. All these influences, mark you, [are] hard [and] difficult to bear. Like elephants 
covered with arrows, like despondent ones [weak monks soon] are gone home'*—-so I say (read: 


durahiya@saya). 5 


1. The following are the subtle responsibilities which monks overcome with difficulty, 
over which some lose courage [and] cannot lead the [prescribed] life.' 

2. It happens that the family members, when they see [him ready for monastic life] 
surround [him] and weeping[ly say]: “Dear, with difficulty” [we] have brought you up, why, 
dear, do you want to leave us? 3. Your father, dear, [is] old”, “your sister here [ts still] small’, 
“your own brothers, dear, and you [are] from the same mother: why do you want to leave us?” 
4. “Maintain your father and mother, so (that) the world will continue to exist”;?! “this, dear, 
is a general custom that one protects” his mother”. 5. Or further flattering words [are the follo- 
wing]: “Your sons, dear, are [still] small” [or:] “Your wife is fresh[ly wedded to you]; surely 
she should not be given to another man, should she?” 6. “Dear, come, we want to go home and 
the work [which you do not like] should not have its [disturbing] quality [for you];” we’ll see 
once again, dear, let us [just] first go home”. 7. “If you come along [now], dear, then you can 
go away again [later], thereby you will not stop being a monk. If you [on returning} make 
the effort desire-less [and] strivingly, who can hinder you [in the re-entry]?” 8. ““What debt you 
perhaps have, dear, this too is [hereby] all paid; money [and a basis for your] business, etc., all 


that too we want to give you.” 9. In this way they give [him] a good lesson aiming at (his) 


'8 For kiva vasa gaya giham (which in my opinion should be: Aivd va sa-giham gaya), as with C and Sil., 
is also read: tivva-sadh(ag C)d g. g.: “bitterly malicious they have gone home” (the Carni of 1950 reads 
saddha (WB)) 

'9 Jacobi 1895, p. 263: ‘practise control’; Bollée 1988, p. 99: ‘make progress’, as a causative of root ji, ‘to 
conquer passions’ (WB). 

oi Literally: “in bringing up”. (This cannot be accurate. In 1, 2, 1, 19 Schubring read posane, but rendered 
the same as two words (posa ne) correctly as ‘care for us’ (WB). 

' ?! This means: if all human beings want to leave their fathers and mothers the world would soon die out. 
Sil. may also mean this. 

22 Another variant: “maintains” (Jam [this in any case] posai u mdyaram). 

23 Read: ma tam kammam sahavayam (svabhavavat), the latter as opposed to the MSS. 

24 The mark of a monk is wandering, cf. Dhammapada 266 (WB). 
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compassion.” Fettered on all sides by the bonds of kinship, the “dear” rushes home [again]. 
10. As the creeper”® wraps itself around a tree that has grown in the forest, so too the family 
members wrap around him with their worldliness. 11. On all sides [they are] fettered by the 
bonds of kinship, like an elephant on re-capture; they prowl round him from behind, like a cow 
remaining near its offspring (read: stim go wa, presumably for sii g. of aMS.). 12. These [are] the fet- 
ters of human beings; one gets over them with as much difficulty as over the underworld [vol- 
canoes in the sea],”’ and the cowards suffer pain under them,” deluded by the bonds of kinship. 

13. And when a monk has recognized this: ‘all fetters provide [for an effective deed,] a 
vast influence’, then he should not yearn for life [any longer], after he has heard the highest 
precept. 14. The following now are the turmoils of which Kasyapa has spoken, [those] from 
which the awakened ones withdraw, in which [however] the unwise ones get stuck. 15. Princes 
and ministers, brahmins or nobles, they offer a monk who lives piously pleasures: 16. “Ele- 
phants, horses,”’ chariots [and] ships, enjoy these wonderful pleasures; wise man, we revere 
you! 17, Clothes, perfumes, women, [soft] beds, enjoy these wonderful pleasures, venerable 
one, we revere you! 18. The restrictions which you have taken upon yourself in monastic life, 
you loyal one, remain exactly so when you live in a house [again]. 19. How could you 
[thereby] commit a sin after you have lived a wandering life [so] long?” In this way they make 
proposals [to the monk], like one baits a boar with rice.°° 20. [So] persuaded [and] not in a 
position to hang on to the monastic career’' all these indolent ones will be despondent, like 
weak [draught animals] on a hilly road (read: bhikkhu-cajjde, MS has cajjhde). 21. As a result of the 
rigours as though”” powerless, terrified through fasting, all these indolent ones will be des- 


2 karuniyd samutthiyd, literally: “setting out in the direction of compassion”. 

26 The mdlu vine is probably Bauhinia vahlii which often strangles Sal trees (Brandis 1907, p. 258 (WB)). 
(See Appendix 4 for “worldliness” in the sentence.) 

a Openings through which underwater fire emerges. (On payaild see Schubring, 1935, § 121 and, further, 
Bollée 1988, p. 104 (WB).) 

28 The construction in the text is faulty. (This stanza is quoted in Norman 1969, pp. 274f. (WB).) 

9 hatth‘assa for hatthi-assa. (See Appendix 4 for this form of address and “ships” in the sentence). 

oe Cp. 4, 1, 31. (For “wandering life”, diijjae, in the sentence see Bollée 1988, p. 107, and 2002, p. 261 
(WB).) 

3! Of: “(Feeling themselves] obliged to the monastic career [but] not in a position to hang on to it.” How- 
ever, coijjanta in stanza 22 speaks for the interpretation above. (See Appendix 4 for this interpretation.) 

32 Va, actually not relevant. (See Appendix 4.) 


Renunciation of Temptation (Siyagada I 3.) 163 


pondent, like old [draught] bulls on a hilly road.” 22. When in that way they have obtained an 
offer [the monks are] deluded, lusting for women, infatuated by desires, are gone home 
[immediately again] with (such) persuasion—so I say. 

3. 

1. As one who is afraid, when it comes to a fight, looks behind him for a round ditch, a 
thicket [or] cave** [with the thought:] “who knows [whose] defeat [it will be]! 2. A fraction of 
a fraction of moments” is [in certain cases] so [that the leaf turns]. If I shall be defeated then 
I shall escape.” So the afraid one thinks. 3. Some wandering monks [do] the same when they 
realize that they are weak: because they see a danger which is not [yet at all] there, they justify 
what was heard” (during the instruction] perhaps in the following way: 4. “Who knows [as a 
result of what] a breakdown in the religious state [is ordained for me], whether through a wo- 
man or by [drinking forbidden] water! When one urges me [to explain my transgression] then 
I shall say: [as for this] not[hing] has been prescribed to us”.3” 5, In this way they scrutinize 
[the doctrine as one] scrutinizes a round ditch, being in doubt, as if ignorant of the [right] 
path** (read: icc-evam. valaya’di-p. va instead of ca). 6. The elephants*’ though, when it comes to a 
fight, striding ahead of the heroes, do not look back, [as] if death were imminent. 

7. So should the monk wander [once] he has set out after doing away with what fettered 
him to his “and ending [every injurious] undertaking, reflecting [alone] on the [liberation] of 


33 This stanza is perhaps a variant of the previous one. (Ghatage 2000, p. 232 compares Theragatha 1154, 
(WB).) 

34 The same three expressions are in Ayar. II 3, 3, 2. Sil. explains valaya as a piece of land surrounded by 
water. In Acar. II 3, 3, 1 nizma-grhdni are bhiimi-grhani. In Acar. 11 § 149 (382b 6) this word is forgotten 
before vrksa-pradhdnani tad-upari vd grhdni, explanations which of course belong to the following vrksa- 
grhdni = rukkha -gihdim. The assumptions by Charpentier 1916, p. 225, lines 8ff. are thereby clarified. (On 
valaya see Bollée 1988, pp. 1 10f.) 

a Literally: “The moment of a moment of a moment’. 

36 Or: “What [just now, in stanza 1} was heard” (namely: ko jdnai pardjayam, which is perhaps proverbial). 
In both cases imam is in a sense to be taken predicatively. (On this see Bollée 1988, p. 112 (WB).) 

37 Jacobi 1895, p. 266: ‘We have no (other) resource (in case of need)!’; Bollée 1988, p. 112f.: ‘(life as a 
monk) is not appropriate for us’ (WB). 

38 Bollée 1988, p. 113: ‘In just this way they seek excuses (or: masks) because they have begun to doubt 
like people ignorant ...’ (WB). 

9 na ya stands for ndgd (the meaning jfdtdrah by Sil. is wrong; jidtah Harsakula); cp. ndo samgama-sise 
va, Ayar. 1 43, 9 (9, 3, 1, 8) and in the glossary under samgdma. (For Jacobi and Bollée n@ya =ndyakah, 
‘leaders’ (WB). 

a 9 Ayar. 11 16, 1: viosire vinnu agara-bandhanam (WB). 
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hi8 soul.*! 8. Some”[fellow monks of allegedly stricter habituation, chidingly] address [him], 
the monk, who lives piously. Those who so address [him chidingly], they play out finally [as 
the last trump the following]:* 9. “Since you are subject to a common, similar way of life and 
in delusion are attached to one another,“ beg** alms for a sick person and let it be given [to 
you], 10. so you thereby [still] belong to those who feel love, and [in this spirit] serve one 
another; [ hence you have] lost the right path [and thereby] the right way [and are] not [yet] 
beyond the sea of existences”. 11. Then the monk, the liberation-knower, should tell them: “If 
you speak so then you sin in a twofold way.” 12. You yourself, the one as well the other, eat 
out of begging bowls, and when you are sick [then you also eat] what is provided. And when 
you have enjoyed such [forbidden] germinating water or what was specially prepared [for you] 
(read: gildnd abhihadam ti ya),“” 13. [then you are in the first case] tainted by [giving rise] to 
terrible pain [to the consumed, living water atoms, in the other case] you have made yourself 
known [as needy persons]: [and you are] not devoted [to renunciation].—Too much scratching 
is not good; one thereby harms the wound.”* 14. Those ones [are being] taught with truth by 
an undemanding knower: “This [is] not the established [right] way that one does not think 
about word and deed (read: vaim kiim). 15. Such words are worn out “” like the tip of a bamboo 
cane. It is good to eat what is provided that comes from a lay person, but not from a monk. 16. 
What was a proclamation of the doctrine, purifying for those who indulge in [injurious] deeds 
—[through it] instruction had been given at that time, and not through such views [as yours]”. 
17. When they are not able to bring [their matter] forwards through all [such] persecutions,” 


ot attattde, also in 11, 32, II 2, 23, Ayar. 1 27, 15 (6, 1, 2); 28, 5 (6, 1, 5). Literally: “for the benefit of his 
soul”, or “his conscious being”. 

“? The commentators take “some” to be heterodox monks (WB). 

3 Instead of antae tesim samahie (according to Sil. = te... antake [diire] samadheh!)1 suppose rather antae 
tesim ahie = antake tair Ghitam (akhyatam). (See Appendix 4.) 

“ This time different from 1, 1, 4. 

3 Literally: “cause”. 

“° Namely, manasd and vayasd. Cp. 1, 3, 1. (See Appendix 4.) 

47 See Appendix 4 on this and the next stanza. 

“8 The accusations then that those who raise them are no better than the accused are thereby rebuffed; 
ujjhaya, in echoing ujjhai, is wrongly explained as siinya, it is *uddhvaja. (See Appendix 4.) 

Jacobi 1895, p. 267 renders karisiyd as ‘weak’; it is unclear why cane tips should be “worn out”, see 
Bollée 1988, p. 120. According to Schubring the speaker of the next sentence here is apparently not the 
orthodox Svet&mbara (WB). 

se anujutti (Sil: anuyuktibhih, sarvair eva hetu-drstantaih pramana-bhiitaih). (Jacobi 1895, p. 267 and 
Bollée 1988, p. 121 render this word, which seems to occur only in the Say., as ‘arguments’ (WB).) 


Renunciation of Temptation (Siiyagada I 3.) 165 


those people thereupon [simply] decline a [counter] remark and resort again to false conten- 
tions (read: pagabbhiya). 18. Their heart is subject to likes and dislikes, a false view has come 
over them; they take refuge in abuse, like the Tankana [people flee] to the mountains.*"’ 19, 
In self-composure one should fulfil the many demands which pertain to good qualities; one 
should proceed [then] in a way by which one does not cause hindrances to the others” (read: jen’ 
anne no vi). 20. And [on the other hand:] if he has [once] accepted our doctrine which Kasyapa 
has proclaimed, then the monk who is healthy,‘S*’ devoted to the sick one, should perform 
[everything calmly] . 21. After he has reflected upon the wonderful doctrine, the insightful one 
[one day] will have attained liberation. By rejecting the temptations he should [and so you too] 
wander as a monk until liberation—so I say. 
4. 

1. One relates: “At that time very important men, rich in the penance they performed, 
attained perfection [and this] by [drinking natural] water”. [When he hears this] an indolent 
one loses all the pleasure [in renunciation]. 2. “Nami from Videha after he fasted, Ramagupta 
after eating, Bahuka after he drank [natural] water, also the wise Taragana,” 3. further, Asita 
Devita, the great sage Dvaipayana [and] Parasara, after they drank [natural] water, grain and 
greens—4. all these whom one calls great men and respects, at that time after they drank [the 
forbidden] germinating water [nevertheless] attained perfection, so is this reported”. 5. Then 
the indolent ones lose the pleasure [in renunciation], like donkeys tired from their burden; they 
move around in the background, like a cripple in a crowd," 6. [and] some [of them] here in 
the world say: “[No wonder] the pleasing arises [just as well] from the pleasing”. Everyone 
who [is] devoted to the best way and the highest [goal],‘™ 7. do not underestimate him, and do 


not give a lot away for a little!; do not care about holding on to it, like the man who took iron 


5’ See Appendix 4 for this tribe. 

*? This is indeed concerned with those who raise unjustified accusations rather than it requiring (so Sil..) 
a gentle retaliation of the same. 

= agilde, which the 7ikd correctly explains by a-gldnatayd yatha-Sakti, means ‘untiringly’. See Leumann 
1883, pp. 154f., s.v. veyavacca and Caillat in Schubring 1966, p. 61 (WB). 

4 Sil. calls him Narayana. (See Appendix 4, also for Nami and Devita in Asita Devita in the next sentence.) 


°° Jacobi 1895, p. 267 renders the second line as ‘in case of danger they retreat (and perish) like men who 
walk on crutches’. See the discussion in Bollée 1988, pp. 127f. (WB). 


56 For the word samahiyam or -yd here see Bollée 1988, p. 131 (WB). 
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with him®’ 8. by remaining [entangled], uncontrolled, in offence to beings, in untrue speech, 
in unallowed appropriation, in sexual urge and in the status of property. 

9. Further, some, who stand aside, who are good for nothing, fools, who are slaves of 
women, averse to the bidding of the Jina, let (you) hear the following: 10.-12. “Like a swelling 
or a boil is bothersome for a while“* [without being dangerous], like a ram,°° [or] like the 
bird® Pinga drinks from water [that thereby remains] still, so [it is] with understanding 
women;*! how can there be sin in that?” 13. So then [there are] some who stand aside, who 
hang on to a wrong doctrine and good for nothing, taken away by desire like a nightmare™ at 
the [sight] of a young person. 14. Since they cannot see the future, [but] search for the present, 
so they feel pain later, when in [their] lifetime youth has departed. 

15. Those [however,] who were brave at the right time do not feel pain afterwards; they 
are wise ones, freed of fetters, they do not desire life (read: parakkantam). 16. Like the [under- 
world] river Vaitarani is regarded here in the world as difficult to overcome, so too in the world 
[are] the women difficult to overcome by the unwise ones. 17. Those [however,] who have left 
behind the contact with women [and] demonstration of respect [to them], they remain, after 
restraining all such things, completely devoted.® 18. These will cross over the stream [of the 
sea of existences] like™ [travelling] businessmen the ocean, [the stream] in which the beings 
are hopelessly involved in [till now], tormented by [the consequences of] self-effected deed. 


5? An allusion to a parable related in Rdyapasenaijja 72, reported by Leumann 1885b, pp. 522f. (Kleine 
Schriften, pp. 82f). A man who with his comrades on the way found iron, could not separate himself from it 
when the others had already much earlier left their part of it for more precious metals. (For the first part of 
this stanza Ghatage 2000, p. 232 compares Therigdthd 508 and Dhammapada 246 for the next stanza 8 (WB). 
See also Appendix 4 for the probable corruption of stanzas 6 and 7 here.) 

58 Jacobi 1895, p. 270 translates: ‘As the squeezing of a blister or boil (causes relief)’, the same Bollée 1988, 
p. 132 and Basham 1951, p. 124. It is not a question of being bothersome but rather about a relief from sexual 
urge in the monk’s case. In Anguttaranikdya IV 289, 21f. The Buddha makes a more general comparison: 
‘blister is a metaphor for sexual desires’ (WB). 

» mandhdtai (so also the MSS) ndma meso; so jadh@ udagam akalusento ya jannuehim nisodhitum 
(“bending down on the knees”, Hemacandra. 4, 158) gonde vi jalam anddudalento pibatti C. 

6 Plural according to the Dipikd. 

6! vinnavan ‘ithi for itthi-vinnavand. (See Appendix 4 for vinna®) 

& Literally: “a female monster living on human flesh”. Sil. explains the word piiyand as dakini (not $a) of 
the same meaning, and as gadddarikd “ewe”, to which latter word he describes the love of such a one for its 
offspring (tarunaya) (for pityand cf. Bollée 1988, p. 136 (WB)). 

$1 am reading susamdhiya instead of “hie. 

a va, “like”, is apparently felt to be implicit in the words: samuddam vavahdrino (= va voharino? (WB).) 

6° asi! (Cf. 1, 4, 1, 29 and read esi, Bollée 1988, pp. 137£. (WB).) 
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19, And [namely,] after he has recognized [precisely] these [as disastrous], the monk should 
wander faithfully [and] attentively; he should avoid untrue speech, unallowed appropriation 
he should refrain from.‘* 20. The beings which are mobile [and independently] immobile, [be 
they found] above, below or sidewards—in all cases he should practise renunciation, for which 


9967 


one also says “peace” [and] “extinction’”’—so I say. 


6 For the word vosire here see Norman 1996, p. 198 (WB). 


67 Tam taking dhiyam as Ghitam (akhyatam), namely viratim. The three expressions might stand together 
equally justified, cp. Ayar. 1 32, | (1, 6, 5, 3) paveyae santim viraim uvasamam nivvGnam.—Stanzas 21 and 
22 follow 20 = stanzas 20 and 21 of the third section. They do not fit into the context here (read for stanza 
22: niydmittd). 
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7. Renunciation of Women 
(Suyagada I 4.) 
1. 

1. Whoever has given up his father and mother [and] the [whole] previous attachment 
[and has decided:] ‘alone, ready, I want to wander, looking for uninhabited places,' renouncing 
sexual desires’ (read: vivitt’esi), 2. to him women walk up with soft, stealthy steps with an evil 
intention; for a long time already they know means and ways which thereby some monks lose 
their grip.” 3. They sit quite near next to [him], they put on festive clothing? over and over 
again, they let [their] body be seen below, [and] when they lift up their arms [the clothing] is 
drawn to the shoulder. 4. With good resting places [or] seats women invite (one) here and 
there; he should know these different kinds of snares. 5. He should not cast a glance at them 
nor allow [himself] importunity, nor even wander together [with them], in this way his self is 
well kept. 6. In addressing the monk [and] making him proud‘ they, on their own, invite [him]; 
he should know these different verbal advances. 7. With all sorts of fetters for the heart, by 
approaching piteously-politely, they say lovely [words],° make him inclined through casual 
remarks. 8. Just as one, by means of carrion, [fetters] a single, fearless lion [finally] with a 
rope, so the women fetter a single, controlled houseless one. 9. Thereafter they bend [him] 
down there deeper and deeper, like a wheel-wright gradually [rounds] the rim of a wheel. Even 
if he struggles like a wild animal fettered by the snare, still afterwards he will not be free 
[again]. 10. Then he regrets it later, as though he enjoyed milk rice which was mixed with 


poison. 


' Another variant: “in uninhabited places”. (For “stealthy steps” in the next line see Appendix 4.) 

* lissanti from lis, cp. lesejja Ayar. 11.15, 1, 1: “put out of joint”. Jacobi 1895, p. 272: ‘will become intimate 
with them’; Alsdorf 1958, p. 258: ‘will suffer a (moral) breakdown’ (WB).) 

: Probably posa-vattha is pausa-vastra. C has nivasanam, tikd: kimétkoca-kari. (See Appendix 4 for “lift 
up their arms” and “drawn to the shoulder” in the next sentence.) 

: ussaviya ucchrapya., 

> uvagasittGnam and, in stanza 20, uvakasanti belong to kaSati or kasati gatau, but not to kasati. Sil. has 
upasamslisya and upakasanti vrajanti, C has uvakkamittd alliitta, nothing for stanza 20. Here adu in c 
following the absolutive is like adu vd in 23. (See Appendix 4 for uvagas’.) 


° Cf. Theragatha 225 (WB). 


170 Mahavira’s Words by Walther Schubring 


It follows’ from this that if one gives deliberation a free hand’ there is no question about 
an interaction [with women] for a competent [monk].’ 11. Therefore he should avoid a woman, 
as if he saw a thorn that would be poisoned (read: visa-littam va k.). Strong [in spirit] he [one] 
preaches [and is thereby] in the bondage of the houses [attracting him]'°—despite [that good 
quality] he is not a fetterless one. 12. Those who crave for such rubbish'' are a certain [kind] 
of [so-called] badly-disciplined ones.'? Even a monk who mortifies himself thoroughly should 
not share monastic life with women. 13. Also with daughters or daughters-in-law [of the 
house],'? nurses or servants, elders and young ones, he, the houseless one, should not become 
acquainted. 14, It happens that [monastic] people, when occasionally they have observed 
[how] displeasure [befell those] of the relatives or friends, [are] yearning in desire [because 
they say to themselves:] You are the man to protect [them and] help them!‘'® 15. And at such 


{15) some [men] end up in 


an opportunity then, when they see the wandering monk in fervour, 
anger, or suspect unfaithfulness with regard to the women as a consequence of handing over 
food: 16. “They [indeed only] become acquainted with them, far removed from [their] devo- 
tional exercises; that is why the wandering monks do not come here for lodging together'® 
[apparently] for the sake of the liberation of their souls!” 

17. Many [monks] have [so to say] taken possession of [certain] houses and some [of 


them], feeling inclined to social interaction through friendly acceptance,’’ proclaim the path 


7 One notes here, as in stanzas 17, 25, 29b, the connection of the parts of the chapter. 


* A variant: “if one grants [the doctrine] about the ripening [of an effected act]”. (See Appendix 4.) 


, vikappae. 


'0 One avoids the necessity of implausible supplementations only if one reads Aulana. (See Appendix 4.) 
'l Uncha, actually “gleanings”; women are meant. The line is metrically not in order. Instead of hunti the 
MSS have Aoi and hoti, for which a feminine, say jdi, is to be supplemented. (As in Pali uncha = ‘alms’, 
Alsdorf and Bollée (WB).) 

Together with pdsattha, osanna, samsatta, etc., kusila is a well-established expression in the discipline. 
(See Appendix 4.) 

- Naturally not with his own (Jacobi 1895, p. 273)! 

'4 For a discussion of this difficult stanza see Bollée 1988, p. 153 (WB). 

'5 dasinam, as in Ayar. 1, 6, 4, 2 which Schubring there (p. 117 above) correctly translated as “who do not 
[anymore] take sides” (WB). 

i samnisejjd; cp. the note to Vavahdra-S. 1,21. My interpretation of the whole stanza is confirmed by the 
variant of 16b: “you, wandering monk, abandon this annoying common lodging!” (See Appendix 4.) 

2 Literally perhaps: “talked into the state of community” (cp. Ayar. 1 40, 22 = 1, 9, 1, 7). It is also possible 
to take patthuyd as meaning prastutavantah, cp. dhiya 1, 1, 8; puttha, Ayar.14, 10 (1, 1, 4, 6); 5, 28 C1, I, 
7, 4). (See Appendix 4.) 
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of firmness—the badly disciplined ones are [always] strong in [mere] speech. 18. He sounds 
holy in the assembly, afterwards [however,] when he is alone he commits evil. Indeed, those 
who are well-acquainted know him as (being) caught in deceit and very malicious (read: dukka- 
dam kunai). 19. On his own he will not confess his transgression, rather when that is pointed out 
he boasts [about it], the fool. If one warns him: “Think about [your] sex'® and do not do [it],” 
[then] he succumbs indeed over and over again. 20. Even men who are permanently obliged 
to the maintenance of women who know the theory of love [and] are also gifted with clever- 
ness, betake themselves under the yoke of [unknown] women, 21. [which, on discovering the 
adultery, leads] to the loss of hand [or] foot, or one cuts [their] skin and flesh; one prepares!” 
a roasting on fire and dripping of acid, 22. or a cutting off of their ear and nose, [yes] they have 
to bear a cutting of the throat; but [although] so tormented by all this through [their] badness 
they do not say: “I do not want to do [it] again””® (read: iti ittha pa). 23. [All] this which is so 
well mentioned in the theory of love some [monks] have [indeed] understood. Or also, 
although they have perhaps spoken so, they act evilly through an effective deed." 24. The one 
[woman] he [one] devotes him [one-]self to with the heart, the other with speech, the third with 
action. It follows from everything that the monk may not trust women [once] he has recognized 
them as (being) deceitful. 

25. A young woman perhaps tells a wandering monk after putting on colourful clothes 
and jewellery:” “Renouncing, I want to devote myself to hardship; preach, revered one, the 
doctrine to us!” 26. She [is] a laywoman with a mouth?” and [she says:] “I [am] a fellow- 
believer of the wandering monks”. Like varnished crockery over fire, so might even an 
experienced [monk] suffer harm from the community [with such a false female comrade] (read: 


ahagam sa°). 27. Varnished crockery that is surrounded by fire,“ quickly heated, is prey to 


'8 It is also conceivable that veda indicates in advance the striveda, the theory of love, to be mentioned 
immediately: “go through the striveda in thought and do not do {it]”. (See Appendix 4.) 

ie tacchiya = taksayitva. (See Appendix 4 for the subject of stanzas 21-24.) 

20 Jacobi 1895, p, 274*: kaham ti is to be read. 

2 a Isdorf 1958, p. 260 and Bollée 1988, p. 161 change the lines of stanza 23 for a logical connection (WB). 
{See Appendix 4 for: “The one [woman]” in the next stanza 24.) 

2 (bhiyd u,) citt’alamkara-vatthagéni for citta-vattdlamkare. (Alsdorf 1958, p. 260 eliminates vattha and 
reads citt’-alamkaragani; see, further, Bollée 1988, pp. 162f. (WB).) 

3 Jacobi, Alsdorf and Bollée translate: ‘Professing herself a lay-disciple’ (WB). (See Appendix 4 for 
“varnished crockery” in the next sentence.) 

¢ joi-m-avagidhe. 
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destruction; likewise houseless ones are prey to destruction in company with women. 28. They 
practise evil deed(s) and when one catches them at it,”* then some say the following: “I am not 
doing anything bad, she is [just] sleeping on my lap”. 29. The second stupidity of the fool [is] 
that he” still does not want to know anything about what he has done.” 

He does something bad in two ways [also in the following way: he is not only] out for 
show of respect [but also] looks for the inferior.”* 30. To a houseless one who is [good] to 
look at, [women] direct an invitation with ulterior motives:”? “Clothing,*»® o renouncer, or 
begging bowl, food [and] drink please accept!” (read: nimantan’a?). 31. This he should recognize 
as [if it were a bait of] wild rice [for wild swine, and]*' not harbour the desire to enter the 
house; bound by the senses as by fetters the [spiritually] indolent one degenerates into delusion 
over and over again—so I say (read: eyam). 

2. 

i. Strong [in spirit] one should constantly cherish no love; whoever [on the other hand] 
has a longing for enjoyment, he would soon have enough [of it]. Listen [then]*” to the 
enjoyment of the wandering brothers as some monks experience them. 2. A monk [namely,] 
who has come into conflict [because he] is in love [and yet] is beyond the [initial] delight, 
[women] scratch” (him) and step [on him] lifting the foot on the head [when he remorsefully 
bends down in front of them]. 3. “If you, monk, do not want to live with me, as with a woman 
adorned by her hair,™ then I shall pluck out [my] hair right here [immediately]—unless you go 
with me.” 4. If [then] he is captured again they send [him around] with [orders] of the follo- 
wing kind: “[Just] look for the awl” for the gourd! bring over here nice fruits, 5. [and] wood 
to cook the herbs, or [in order that] there is light in the night! and paint my feet! come and rub 


2 putthd v’ ege, also Ayar.17, 15: 30, 24. (See Appendix 4 for pufthd and women compared to fire.) 
26 ca remains untranslated. 
27 Cp. Ayar.121, 7 (1, 5, 1, 1). (See, further, 1, 3, 4, 18 and Bollée 1988, pp. 137f. (WB).) 
8 See Appendix 4 for different versions of Schubring’s “looks for the inferior”. 
a dya-gaya, as in Aydr. 1 34, 18 (1, 8, 2, 3). (See Appendix 4 for “direct an invitation”.) 
3° ca remains untranslated. 
3' Cp. 3, 2, 19. (For ‘house’ in the next part here Bollée 1988, p. 164 has ‘domestic life’ (agdram) (WB).) 
32 Both halves of stanza | would be better in reverse order. In this case “then” would have to be deleted. 
(Basham 1954, pp. 461f. freely renders 12 stanzas of this chapter (WB).) 
és palibhindiydnam = paribhidya, “offensively, defacingly”. (See Appendix 4 for the etymology.). 
is Le., in a civil, not monastic, state. Read kesiyd’. 
35 See Appendix 4 for “awl” (cheya/cheda); (for “feet” in stanza 5 see Bollée 1983, pp. 243f. (WB).) 
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my back! 6. and check my clothes! and bring over (something) to eat and drink! [give me] the 
perfume, and lend me the broom which you as a monk have!””* 7. Or: pass me the collyrium, 
the jewellery, the string instrument,*’ the red colour-powder [out of lodhra], the [good 
smelling] /odhra flower, the bamboo flute;** a mouth-pill, 8. the costus root, the tagara 
powder, the aloe wood with the smelling pulverised*’ root [of Andropogon (grass) ]; oil to rub 
into the face, the bamboo trays“’ because I want to put [something] on it! 9. Grind [for me] the 
powder [for the lips], look for*' the umbrella and shoes and sickle to cut soup [vegetables], get 
the garment coloured bluish! 10. [Bring me] the pot to cook the herbs, the myrobalans,** the 
small bottle [with holy water],” the painting stick for the mark on the forehead, the small wood 
for colouring! [it is] blazing sun—just look* for my fan! 11. Check [where] the [hair] tweezer 
[is], the comb, hair-band! Give [me] the mirror, pass {me] the tooth-stick!* 12. Look for the 
betel nut [and] betel leaf, needle and thread, the chamber pot, the winnowing basket, the 
mortar, the bowl in which one dissolves natron,” 13. the bowl for donation,*” the water pot! 
Respected one, dig a latrine! [Bring] the trumpet!’“* (for the newly born), “the [wooden?] 
calf!” (for the monk’s child),” 14. “the clockwork with the drum,” the cloth-ball!” (for the 


ais kdsavaga raoharana, literally: “the Mahavira broom”. Sil. explains kdsava as ndpita, “barber”. No less 
erroneously he sees monastic utensils enumerated in stanzas 5 and 6 (paydni rayavehi would mean: patrani 
ranjaya, lepaya). (See Appendix 4.) 

37 Sil. explains Aukkuyaya as khumkhunaka, which indicates a kind of lute. (See Appendix 4 for collyrium.) 

si venu-paldsiyd, s. v. picchola in C. One holds the piece of bamboo with the teeth and the left hand and pro- 
duces the notes with the right. (See Appendix 4 for venu-p°.) 

9 All ingredients for scent. (See Appendix 4 for “mouth-pill” and the other terms underlined here.) 

# phala is indeed like phalaka. According to Sil. venu-phalaim means things like bamboo-mesh, basket. 

By Literally: “find out about, know”. (Umbrella and shoes: forbidden for monks, Dasav. 3, 4 (WB).) 

bs According to Sil. these are used when bathing (dhdtri-phaldni sndnastham) or eaten for the prevention 
of gall irritation (pitthopasamandyadbhyavahdrdartham va). 

3 dak ‘aharanam kuta-vardhanikddi. (See Appendix 4 for this.) 

a Literally: “find out about, know”. (See Appendix 4 on this.) 

- danta-kdstha is chewed to clean the teeth. {See Appendix 4.) 

“© In order to use it as soap (Jacobi). (See Appendix 4 for “betel”, “pot” and “bowl” here.) 


7 For canda@laga one is probably to read vanddlaga. C notes that the copper bowls in Mathura are so called, 
from which one may infer the place of origin of the poem. 

ae By way of conjecture! But svara-patra fits in better than Sara-pdta which does not mean “bow” but “bow- 
shot distance”. In the explanatory datives put in by the editor the child becomes bigger and bigger; it cannot 
as yet, in the most delicate age, do anything with a bow. (See Appendix 4, also for lines 13cd and 14ab.) 

So according to Sil. The translation “the ox-cart for the Buddha-boy” (so!) is possible, but it does not fit 
into the context which requires a whole lot of toys. (See Appendix 4 on this toy.) 

ae ghatikam sa-dindimakam. The second ca is one too many. (See Appendix 4.) 
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boy). “The rainy period is approaching, think about shelter and upkeep, 15. a chair with a 
newly woven [seat], wooden shoes for walking!”””'—Or for the sake of the pregnant woman’s 
desire for a son [the seduced monks] are obliging like slaves. 16. When the child appears as 
a reward [for their trouble, then it means:] “take it!” or: “give here!” So, then, there are some 
here, now they are bringing up a son, loaded with a burden like the camels. 17. Even in the 
night they woke up and attend the child like a nurse.” Although it is embarrassing to them they 
wash the clothes like washermen. 

18. So have many [had] already to act who, for the sake of enjoyment, ended up [in such 
service]. He [one] is like a slave, a [pursued] wild animal, a messenger, a piece of cattle, or [he 
does] not [count] at all. 19. So it is to be proclaimed with regard to these [women];‘’ one 
should avoid acquaintance and community; those cravings arise from them, and that is why one 
calls them sin-effecting. 20. Since there is danger thereby and it does not lead to liberation 
monks should, holding themselves back, not touch a woman, a [female] animal with their own 
hand.‘ 21. The wise one [is] of completely pure mentality, and since he has the knowledge 
he avoids committing deeds for others. With heart, mouth and hands the houseless one bears 
all temptations. 22. So has he, the hero, spoken [and] cast away has the monk passion, 
delusion, that is why you [too], pure deep down in the heart, should lead a monastic life until 


liberation—so I say. 


29 66, 


5! For both cp. Jacobi. (See Appendix 4 for “chair”, “walking” and on this stanza 15.) 

2 One pacifies it with the sound of the following words and names which are meaningless in their relation: 
sami usanigarassa (umenagarassa C) ya Nakkaurassa ya hattha-kappa (vappa C)-Giripattana (va° C)-Stha- 
purassa ya caunayassa ya (anatasa C)-bhinassa ya Kucci (Kamci C)-purassa ya Kannakujja (‘ujja C)- 
Aydmuha-Soriya (Sora C)-purassa ya. (See Appendix 4 for this lullaby and the place Ayamuha.) 

* Jacobi 1895, p. 278 translates the problematic word here, vinnappam, as ‘entreaties of women’, Alsdorf 
1958, p. 261 as ‘servility towards women’. See the discussion on this in Bollée 1988, p. 184 (WB). 

4 Alsdorf 1958, p. 270 follows the scholia and renders sayd pdnind as ‘masturbation’ which is also 
condemned by Buddhists (e.g., Vinaya IV 127, 5ff.) and Hindus (Meyer 1953, pp. 256f.) (WB). 


8. The Platform 
(Siiyagada 1 12.) 


1. The following [are] four platforms on which the opponents, each one of them, stand:! 
{a.] the [doctrine of the] deed, [b.] the denial of the deed, [c.] thirdly, the pious life-style [d.] 
[and] fourthly, what they call agnosticism [as such]. 

2. {d.] Those then, who thus teach agnosticism, although they are indeed right here, do 
not go beyond the doubt [about their own existence], because they do not know themselves. 
[Themselves] ignorant they speak among ignoramuses, and without thinking it through they 
utter the false, 3a. in taking the true for untrue [and] calling the bad good. 

3b. [c.] Those people [however] who, further, as the many defenders of the pious life- 
style, when they are even just touched®’ [by what is not good], have indeed trained [their] 
being into (one of) a pious kind, 4a these say: “‘[you should] not [be] neo-Samkhyaites’;* so 
this question [of the world-view] speaks to us.” 

4b. [b.] And those according to whom a fleeing away of the particles takes place before 
those whose turn has not yet come,’ the deed-deniers, do not recognize any deed. 5. And when 


[such a one in an] oral [conflict of opinion] is committed to a condition [of all things] in which 


' To conclude from ahamsu, the poet understands samosarana as “sermon”. In Jaina art it is the divinely 
prepared abode where the kevalin teaches; for Sil. the assembly of the faithful on such an occasion (mela- 
paka). To cover all the three terms the parliamentary expression “platform” may be allowed. (See Appendix 
4 for the views in b; c, d and the “assembly” here.) 

2 Jayatilleke 1963, pp. 110 ff. (§§ 147ff.) calls the anndniyas sceptics and discusses Sil.’s scholion (WB). 

3 Jacobi 1895, p. 316 translates: ‘the various upholders of Vinaya, asked about it, explain their tenet’. One 
should probably follow the scholiasts in assuming, because of vi, an aphaeresis of an alpha privans in ‘puttha 
and translate: ‘even without being asked’ (WB). 

2 anovasamkhd is to be traced back to an-aupasdmkhyah and not, as with Sil. to anupasamkhyd, and also 
not, as with Jacobi, made to mean anupasamkhydya. “Neo-Samkhyaites” is formed according to our word 
“Neo-Buddhists”, designating followers of the philosophical theory, as opposed to those of the pious praxis, 
as whom the Vainayika want to be looked upon. (See Appendix 4 for Jacobi and “speak to us”.) 

5 This is an attempt to translate lavdvasakki (so C for “samki) ya andgaehim =lavadpasarpinas cadndgate- 
bhyah. C and Sil. want to make *apasankate the same as apasarati. The Bauddhas are meant with their view 
of the uninterrupted change in the nature of all things. (See Appendix 4 for lav’ and Jacobi here.) 
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a coexistence of being [not a succession] takes place,° then he ends up stuttering and cannot 
repeat [publically what is proved to him, agreed to by him here]. “This can be talked about, this 
not” they say and: “all action is based on six causes.”” 6. So do these, the deed-deniers, since 
they do not attain knowledge, proclaim various [mutually excluding views] and many people 
who have accepted them err in the endless sea of existence. 7. [So then] the sun does not rise, 
not set, the moon does not wax, not wane, waters do not flow, the wind does not blow, truly 
the whole world is determined as (being) empty, [not true?!].° 8. Just as the blindman even 
with a light does not see the appearances, because he has no eyes, so the deed-deniers do not 
see the deed, although it is there, because their intellect is limited. 9. Many have studied the 
calendar, dreams, magical figures, omens, signs, phenomena, the well-known eightfold 
[science]? and know now what is forthcoming in the world. 10. Some portents come true, with 
others that learning goes astray; [as a result], without thoroughly examining the true being of 
the science, they preach nothing less than complete dissociation from the science.'° 11. So then 
[however], after they have grasped the world, those [former ones], wandering brothers and 
brahmins, advanced"! to perfection say [a.]: suffering [is] self-effected, not effected by others; 
and they call liberation (what is) brought about by knowledge. 12. They, the leaders in the 
visible world here, point out the way that is good for beings; and so they call the eternal in the 
world in which, o man, beings are submerged.’ 13. The rdksasas and dwellers of the Yama- 
world, asuras [and] gandharvas and the elementary particles [namely, the last], whether they 
move through the air or stick to their respective abodes,'* hasten towards ruin ever anew. 14. 


6 This translation too of sammissa-bhdvam ca gird gahie (v. |. gihie; grhite) is only an attempt. The line, 
according to this, goes back to the view just mentioned. (See Appendix 4, also for “stuttering”. 

” Stanza 5 apparently goes back to a certain procedure. Unfortunately we do not know anything more about 
it.—5b shows that as “deed-deniers” (akriyavadin) not only the Bauddhas are meant—who indeed, though, 
naturally accept the effect of karman—but all philosophers generally who appeared to endanger morals (cp. 
Schrader 1902, p. 12), in this case the Ajivika. (See Appendix 4 for the long addition to this stanza 5.) 

8 An ironical question. (See Appendix 4 for the theory represented here.) 

° “Well-known” = eyam. According to Sil. astanga =nimitta, of which he mentions seven, not eight 
branches (bhauma, utpdta, svapna, Gntariksa, dnga, svara, laksana, vyanjana) which partly cover the previous 
ones. (See Horsch 1966, p. 67 (WB) and Appendix 4 for “calendar” in this stanza.) 

'0 Another variant: “they say indolently: we know the world” (anamu logam ti). (Apparently not science 
as such is meant here but prophecy (WB).) 

'' Another variant to tahd tahd: tahdgayd. (See Appendix 4 for Jacobi on this and the end of the stanza.) 

2 See Appendix 4 for Jacobi’s rendering of this stanza 12. 

9 The actual gods of the upper world are missing in this list; so, deviating from the later understanding, they 
have to be referred to as gandharvas. (See Appendix 4, also for Jacobi’s translation of this stanza 13.) 
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To become free from this abyss of re-embodiment which one calls the stream, water without 
a bank, know [this, is] difficult;'* sunk in it through [the game of the] senses and [lust after] 
women one wanders through the world [yet] once again.'* 15. The fools do not annul an 
effective deed through an effective deed; by avoiding an effective deed the wise annul an effec- 
tive deed; wise men, (being) beyond [all] desire,'® [and] content, henceforth do not do injustice 
anymore. 16. Those who have proceeded to perfection know the past, present and future of the 
world; [they are] leaders of the others, themselves not requiring the leadership of others; truly 
awakened they put an end [to their being].'’ 17. They do not perform a deed, nor have a deed 
done, because they abhor the fear of the animals [brought about thereby]. '* Always making the 
effort the wise ones are humble, and some are powerful in preaching.'? 18. He sees small 
beings and large (ones) in the whole world outside himself;”° he observes this [whole] great 
world—[and] awakened, he will wander attentively according to the rules as a monk.”' 19. And 
he (who) has recognized [the number of living beings] outside himself and outside others, and 
has the power over himself [and] the others, to [to protect it (the number of living beings) ]; one 
should always take care of him who has become a light [for all], who reveals the doctrine after 
thinking it through profoundly.” 20. He who knows himself and the world, and he who knows 
the going [(away)-from-the-world] and the non-returning, he who knows the eternal and the 
transitory, the being born, dying and the new embodiment of creatures, 21. also the torment of 
beings in the depths, who knows the “influx”) and the defence, who knows suffering and the 
annulment [of the effects}, he may preach the approval of activity. 22. Not attached to sounds 


i imam bhava-gahanam, jam ahu ..., dummokkham janahi. 


8 According to Sil. duhao vi means: 1. in the air or on earth (cp. 13b; pudho is wrongly understood as 
prthivi), 2. as independently mobile or not, 3. as a man or a woman, (See Appendix 4 for Jacobi’s tr.) 

'© Another variant (not in C): “beyond desire and fear”. (See Appendix 4.) 

'7 C takes bhavanti as bhavante. (Cf. 1, 15, 1 (WB).) 

'8 For this cp. Aydr. 1 5, 20: pahii ya ejassa dugumchande. (See Appendix 4 for Jacobi’s tr.) 

'? The “humility” (vippanavanti) lies in the fact that one equates oneself with all the beings in the world. 
In the commentaries vinnatti-vird is indicated as a path., but the main reading vidittu (C and Sil. have vijndya) 
is to be preferred. One does not find vinnatti-dhird in the commentators. 

0 Cp. Ayar. 115, 19. . 

"| buddhe ‘pamatte su-parivvaejja, a possibility mentioned in C. (See Appendix 4 on this stanza 18.) 

22 See Appendix 4 for Jacobi’s different translation of the first line of stanza 19 here. 

3 On this important term in Jainism see, e.g., Enomoto 1979 (WB). 
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[and] appearances, not feeling unwell because of smell [and] taste, not desiring life, not 
death,” being careful of attachment, [one will be] free of the circle [of the series of 


existences]— So I say. 


24 The c-pdda here is the same as 1, 13, 23c further below in the text (not translated by Schubring, see 
Jacobi 1894, p. 323). 


Text only of Walther Schubring’s edition of the Acdrdnga-Sitra (Ayar’anga-suttam). Erster 
Srutaskandha, Leipzig: F. A. Brockhaus, 1910, Abhandiungen fiir die Kunde des Morgen- 
landes, vol. 12, no, 4 (the critical apparatus and glossary have been omitted). This section has 
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endnotes, supplied by W. Bollée. 


(Schubring’s pagination and lineation have been reproduced exactly from the edition. The numbers, for example, 
2, refer to page and line respectively in it. Compare also the translation above pp. 77-138. The indentations which 
represent specific themes and/or metre are indicated there.’ Schubring’s corrigenda on p. 109 of the ed. have been 
inserted here, including those Schubring later made in his Worte Mahdviras, and those adopted in pencil in his 


personal copy taken over from Leumann’s review, see the appendix.) 


Sattha- 


Ayar’anga-suttam 


1. Bambhaceraim 


parinna. 


111 
2 


suyam me, ausam, tenam bhagavaya evam akkhayam:? 

iha-m-egesim no sanna bhavai, 'tam-jaha: ‘puratthimao va 
disdo 4gao aham amsi, dahin&o va disdo ..., paccatthimao va disao ..., 
uttarao va disao ..., uddhdo va disdo ..., ahe-disAo va ..., an- 
nayario va disdo va anudisao va 4gao aham amsi’ — evam egesim 
no nayam bhavai: !‘atthi me aya uvavaie, n’atthi me uvavaie? 
ke aham 4si ke va io cuo iha pecca bhavissami?’ 'se jjam puna 
janejja saha-sammuiyae para-vagaranenam annesim va antie socca, 
tam-jaha: ‘puratthim4o va diséo agao aham amsi jdva annayario 
va disao va anudisao va agao aham amsi’ — evam egesim nayam bha- 
vai: ‘atthi me aya uvavaie ; jo im4o disdo anudisdo va anusamcarai, 
savvao disao savvdo anudisdo so ’ham’. 

se 4ya-vai loga-vai kamma-vai kiriya-vai ya. 

‘karissam c’ aham, karavessam c’ aham karao yavi samanunne bha- 
vissami’ — eyavanti savvavanti logamsi kamma - samarambha pa- 
rijaniyavva bhavanti. aparinnaya-kamme khalu ayam purise, jo 
im&o disdo va anudisao va anusamcarai, savvdo disio savvao anudisao 
sahei , anega-rilvao jonio samdhei, viriiva-riive phase padisamveei. 
tattha khalu bhagavaya parinna paveiya imassa c’eva jiviyassa pa- 
rivandana - manana - piyanie , jai- marana-moyanae dukkha-padighaya- 


heum — eyavanti savvavanti logamsi kamma-samarambha parijaniyavva 
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bhavanti. jass’ ee logamsi kamma-samarambha parinnaya bhavanti, 
se hu muni parinnaya-kamme — tti bemi. 


atte loe parijunne dussambohe avijanae. 
assim loe pavvahie 
tattha-tattha pudho pasa aura pariyaventi . 
santi pana pudho-siya. 
lajjamana pudho pasa. 
“anagara mo” tti ege pavayamana. 
jam inam virtiva-rivehim satthehim pudhavi-kammasamarambhe- 
nam pudhavi-sattham samarabhamane anne v’ anega-riive pane vi- 
himsai — 'tattha khalu bhagavaya parinna paveiya imassa c’eva jivi- 
yassa parivandana - manana - plyanae , jai-marana - moyanae dukkha- 
padighaya - heum — se sayam eva pudhavi-sattham samarabhai anne- 
him va pudhavi-sattham samarambhavei anne va pudhavi-sattham 
samarabhante samanujanai; 'tam se ahiyde, tam se abohie. se ttam 
sambujjhamane ayaniyam , samutthde — socca khalu bhagavao ana- 
garanam-va antie iha-m-egesim nayam bhavai: esa khalu ganthe, 
esa khalu mohe, esa khalu mare, esa khalu marae. 
icc-attham gadhie loe. 
jam inam virtiva-rivehim satthehim pudhavi-kammasamaram- 
bhenam pudhavi-sattham samarabhamane anne v’ anega-rtive pane 
vihimsai — 
se bemi: app-ege accam abbhe, app-ege accam acche; app-ege 
payam abbhe, app-ege payam acche; ... guppham ... jangham ... 
janum ... rum ... kadim ... nabhim ... wyaram ... pasam ... 
pitthim ... uram ... htyayam ... thanam ... khandham ... bahum 
.. hattham ... angulim ... naham ... givam ... hanum ... hottham 
... dantam ... jibbham ... tilum ... galam ... gandam ... kannam 
.. nasam ... acchim ... bhamuham. ... niladam ... sisam ... ; app- 
ege sampamiarae , app-ege uddavae. 
ettha sattham samarabhamanassa icc-ee 4rambha aparinnaya 
bhavanti, ettha sattham asamarabhamanassa icc-ee arambha pari- 


Sattha-patinna 
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Sattha-parinna. 


13 1 


4-6 


412 


nnaya bhavanti. tam parinnaya mehavi 3 n’eva sayam pudhavi-sattham 
samarabhejja n’ev’annehim pudhavi-sattham samarambhavejja n’ev’ 
anne pudhavi-sattham samarabhante samanujanejja . jass’ ee pudhavi- 
kamma-samarambha parinnaya bhavanti, se hu muni parinnaya-kamme 
— tti bemi. 


se bemi: se jaha vi — 


anagare ujjukade niyaga-padivanne amayam kuv- 
vamane viyahie .* 
jae saddhaé nikkhanto, tam eva anupaliya ay 
viyahittu visottiyam 
panaya vira maha-vihim © 


logam ca ande abhisamecca akuobhayam. 

se bemi: 'n’eva sayam logam abbhaikkhejja, n’eva attanam 
abbhaikkhejja. je logam abbhaikkhai, se attanam abbhaikkhai ; je 
attanam abbhaikkhai, se logam abbhaikkhai. 

‘lajjamana ... (like 2,_,, above, with udaya instead of pudhavi) 
vihimsai’ — 

se bemi: 'santi pana udaya-nissiya jiva anega . 


iham ca khalu bho anagaranam udayam jiva viyahiya. 

sattham c’ettha anuvii, pasa pudho sattham paveiyam : 
adu va ainn’ayanam : 

“kappai ne kappai ne paum”, 
adu va vibhiisde pudho satthehim viuttanti. ettha vi tesim no 
nikaranae . 


ettha sattham ... (like 2;, to 3, above, with udaya instead of pudhavi) 
parinnaya-kamme — tti bemi. 


se bemi: n’eva sayam ... (like ,;_,;) logam abbhaikkhai . je 
dihaloga-satthassa kheyanne, se asatthassa kheyanne; je asatthassa 
kheyanne, se dihaloga-satthassa kheyanne. 
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virehim eyam abhibhiya dittham 
samjaehim saya jaehim saya appamatthehim : 
je pamatte gun’atthie, se hu dande pavuccai ; 
tam parinnaya mehavi “iyanim no, 
jam aham puvvam akasi pamaenam.” 


‘lajjamana ... (like 2,_), above, with agani instead of pudhavi) 
vihimsai’ — 
se bemi: santi pana pudhavi - nissiya tana-nissiya patta-nissiya 


kattha-nissiya gomaya-nissiya kayavara-nissiya , ‘santi sampaima pana , 


ahacca sampayanti ya’. aganim ca khalu puttha ege samghayam 
avajjanti ; je tattha samhgayam Avajjanti, te tattha partyavijjanti ; 
je tattha pariyavijjanti , te tattha uddayanti . 

‘ettha sattham ... (like 2,, until 3, with agani instead of pudhavi) 
parinnaya-kamme’ -—— tti bemi. 


“tam no karissami samutthae 
matta maimam abhayam viitta. 
tam je no karae, es6varae; etth6varae esa anagare 
tti pavuccai. 


je gune se avatte, je avatte se gune: uddham aham tiriyam 
painam pasamane rlivaim pasai, sunamane saddaim sunai ; luddham 
aham tiriyam painam mucchamane rivesu mucchai saddesu yavi. 


esa loe viyahie’ 
ettha agutte ananae. 
puno-puno gun’asae vanka - samayare pamatte garam 
avase. 


‘lajjamana ... (like 2,_,, above, with vanassai instead of pudhavi) 
vihimsai’ — 
se bemi: imam pi jai- dhammayam, eyam pi jai-dhammayam ; 


imam pi vuddhi- dhammayam, eyam pi vuddhi-dhammayam; ... citta- 


mantayam ... chinnam milai ... ahdragam ... aniccayam ... asa- 
sayam ... caydavacaiyam ... viparindma-dhammayam. 


‘ettha sattham ... (ike 2,, until 3, with vanassai instead of pudhavi) 


parinnaya-kamme’ — tti bemi. 
4 
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se bemi: sant’ ime tasa pana, tam-jaha: andaya poyaya jarauya 
rasaya samseyaya sammucchima ubbhiya uvavaiya = 


esa samsare tti pavuccai 
mandassa avijanao . 
nijjhaitta padilehitta patteyam parinivvanam 


savvesim pananam , savvesim bhiyanam , savvesim jivanam , savvesim 
sattanam asayam aparinivvanam 


mahab-bhayam dukkham ti bemi.” 
tasanti panda padiso disasu ya. 


‘tattha-tattha pudho pasa aura pariyaventi .'santi pana pudho-siya. 
‘lajjamana ... (like 2,_,, with tassa-kaya instead of pudhavi) 
vihimsai’ — 
se bemi: app-ege accde hananti, app-ege ajinae vahanti, ... mam- 
sae ... soniyde ..., evam hiyayde pittée vasae picchae pucchie va- 
lde singade visanae dantae dadhae nahae nharunie atthie atthi-minjae 
—— atthde anatthae, app-ege ‘himsimsu me’ tti va vahanti, app-ege 
‘himsanti me’ tti va vahanti, app-ege ‘himsissanti me’ tti va vahanti ai 
‘ettha sattham ... (ike 2,, until 3, with tassa-kaya instead of pudhavi) 
parinnaya-kamme’ — tti bemi. 


pahii ya ejassa dugufichanae 
ayanka-damsi ‘ahiyam’ ti nacca. 
je ajjhattham janai, se bahiya janai ; je bahiya janai, se ajjhattham 
janai: eyam tulam annesim. 


iha santi-gaya daviya navakankhanti jivium. 


‘lajjamana ... (like 2,_,, with vau instead of pudhavi) vihimsai — 
se bemi: 


santi sampaima pana, ahacca sampayanti ya. 


pharisam ca khalu puttha ... (dike 4;9_,2) uddayanti. 
ettha sattham ... (like 2,, to 3, with vau instead of pudhavi) 
parinnaya-kamme — tti bemi. 


ettham pi jane uvaiyamana 


je ayare na ramanti, 
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darambhamana vinayam vayanti ; 
chandévaniya ajjhovavanna 
arambha - satta pakarenti sangam. 


se vasumam savva-samannagaya-pannanenam appanenam akaranijjam 
pavam'? kamm’antam no annesim. 

tam parinnaya mehavi ... (like 3,_, with chaj - jivanikaya instead of 
pudhavi) parinnnaya-kamme — tti bemi. 


je gune se mila-tthane, je mula-tthane se gune. 


iti se gun’atthi 
mahaya pariyavena vase pamatte, 
tam-jaha: ‘maya me, piya me, bhaya me, bhaini me, bhajja me, 
putta me, dhiyd me, sunha me, sahi-sayana-samgantha-samthuya 
me,'! vicittévagarana-pariyattana-bhoyan’acchayanam me’; ‘icc-attham 
gadhie loe’. ‘vase pamatte’ 


aho ya rao paritappamane 
kalakala-samutthai samjog’atthi atth’alobhi alumpe 


sahasa-kkare vinivittha-citte '° 


‘ettha satthe puno-puno’. 

appam ca khalu dum iha-m-egesim manavanam LP 
tam-jaha: soya-parinnanehim parihayamanehim , cakkhu-p. p., ghana-p. p., 
rasa-p. p., phasa-p. p.; abhikkantam ca khalu vayam sapehae — tao se 
egaya mudha-bhavam janayanti; jehim va saddhim samvasai, te va nam 
egaya niyaga puvvim parivayanti so va te niyae paccha parivaejja .'° 


nalam te tava tanae '¢ 


va sarande va, tumam pi tesim nalam tande va sarande va. ‘se na 
hassde , na kiddae, na raie, na vibhlsde’ icc-evam samutthie ‘aho 
viharae’. antaram ca khalu imam sapehae 
dhire muhuttam avi no pamayae ; 
vao accei jovvanam Ca jivie. 
iha je pamatta , — 6 


Loga-vijao. 
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se hanta chetta bhetta lumpitta vilumpitta uddavetta '’ uttasaitta ‘aka- 
dam karissami’ tti mannamane. jehim va ... (like 6,, 25 with posenti 
and posejja) saranae va. uvaiya-ses’antena va samnihi-samnicao 
kajjai iha-m-egesim manavanam bhoyande. tao se egaya roga- 
samuppaya samuppajjanti ; jehim va ... (like 6,,_,, with pariharanti 
and pariharejja) saranae va. 


janittu dukkham patteya-sdyam 
anabhikkantam ca khalu vayam sapehae 
khanam janahi pandie 


java sotta-parinnanehim aparihayamanehim, netta-p. a., ghana-p. a., 
rasa-p. a., phasa-p. a. icc-eehim viriiva-riivehim parinnanehim apa- 
rihdyamanehim ay’attham sammam samanuvasejjasi — tti bemi. 


araim dutte se mehavi; 
khanamsi mukke anande 
puttha vi'* ege niyattanti manda mohena pauda :! 
“apariggaha bhavissamo” samutthae laddhe kame 
*bhigahai . 
anande munino padilehanti; ettha mohe puno-puno 


sanna ‘no havviae no parade’. 


vimutta hu te jana, je jana para-gamino. 
lobham alobhena dugufichamane. 
‘laddhe kame no ’bhig&hai’. 
vinaittu lobham nikkhamma 
esa akamme janai pasai, padilehade navakankhai, esa 
anagare tti pavuccai. 


‘aho ya rao ... (like 6,, ,,) puno-puno’. se aya-bale, se nai- 


bale, se mitta-bale , se pecca-bale , se deva-bale, se raya -bale se cora- 
bale, se aihi-bale, se kivana-bale , se samana-bale , 'icc-eehim viriiva- 


rivehim kajjehim danda-samayanam sampehiae bhaya kajjai ‘pava- 
mokkho’ tti mannamane adu v4 asamsde . tam parinnadya mehavi 
7 


185 


20 


25 


30 


186 


20 


Mahavira’s Words by Walther Schubring — Appendix 1 


n’eva sayam eehim kajjehim dandam samarabhejja, n’ev’ annam eehim 
kajjehim dandam samarambhavejja, n’ev’ annam eehim kajjehim dan- 
dam samarabhantam samanujanejja .. esa magge ariehim paveie, jah’ 
ettha kusale névalippejjasi — tti bem1. 


se asaim ucca-goe, asaim niya-goe, no hine, no airitte: no pihae ! 
iti samkhde ke goy4-vai, ke mana-vai, kamsi va ege gijjhe ? 'tamha 
pandie no harise, no kujjhe”® ‘bhtiehi[m] jana padileha sayam 7! — 
samie eyanupassi ’, tam-jaha: 
andhattam bahirattam miiyattam kanattam kuntattam khujja- 
ttam vadabhattam samattam sabalattam. saha pamaenam anega-ru- 
vao jonio samdhei, virliva-riive phase padisamveei se abujjhamane 
haOvahae jai-maranam anupariyattamane. 

jiviyam pudho piyam iha-m-egesim manavanam khetta-vatthu 
mamayamananam . arattam virattam mani-kundalam saha hirannenam , 
itthiyao parigijjha tatth’ eva ratta, na ettha tavo va damo va 
niyamo va dissai. 


‘sampunnam bile jiviu-kame lalappamane midhe vippariyas’ uve. 


inam eva navakankhanti je jana dhuva-carino ; 
jai-maranam parinnaya care ’sanka-mane dadhe. 
n’atthi kalass’ andgamo -—— savve pana piy ’auya 


suha-saya dukkha-padiktla 


appiya - vaha piya-jivino jiviu-kama, savvesim jiviyam 
piyam .” 
tam parigijjha dupayam cauppayam 


Loga-vijao. 
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abhijunjiyanam samsamciyanam 
tivihenam — ja vi se tattha matta bhavai appa va bahuga va, se 
tattha gadhie citthai bhoyanae. tao se egaya parisittham sam- 
bhiiyam mahdévagaranam bhavai; tam pi se egaya dayada 
vibhayanti , adatta-haro va se avaharai, rayano va se vilumpanti ; 
nassai va Se, vinassai va se; agara-dahena va se dajjhai. iti se 
parass’ atthae. 


ktraim kammiaim bale pakuvvamane 
tena dukkhena miidhe vippariyas’ uvei. 
munina hu eyam paveiyam: 
anohamtar4 ee, no ya oham tarittae; 

atiramgama ee, no ya tiram gamittae; apdramgama ee, no ya param 
gamittae . 

ayanijjam ca ayaya tammi thane na citthai, 

vitaham papp’ akheyanne tammi thanammi citthai. 


uddeso pasagassa n’atthi; bale puna nihe kama-samanunne asamiya- 
dukkhe dukkhi dukkhanam eva avattam anupariyattai — tti bemi. 
tao se egaya ... (like 74, with pariccayanti and pariccaejja) 

saranae va. 

janittu dukkham patteya-sayam 
bhogam eva anusoyanti — iha-m-egesim manavanam — ‘tivihenam ... 
(like 9,5, harai instead of ava’) vippariyas’ uvei’: — 

asam ca chandam ca vigifica dhire,” tumam c’eva, 


tam sallam ahattu; jena siya, tena no siya. 
inam eva navabujjhanti je jana moha-pauda. 


thibhi loe pavvahie ;¥ te bho vayanti: “eyaim adyayanaim”. se dukkhae 
mohae marae naragae [naraga-]tirikkhae! sayayam miidhe dham- 
mam nabhijanai. 


uyahu vire: appamao maha-mohe! 


alam kusalassa pamaenam santi-maranam sapehae, bheura-dhammam 
sapehae ! 


20 


25 


30 


187 


188 


20 


25 


30 


Mahavira’s Words by Walther Schubring — Appendix 1 


“nalam pasa” — alam tava eehim ! 
eyam pasa, muni, mahab-bhayam, naivdejja kamcanam. 
esa Vire pasamsie, je na nivvijjai ayande : 

‘na me dei’ na kuppejja,”> thovam laddhum na khimsae ,”° 
padisehio parinamejja. 
eyam monam samanuvasejjasi — tti bemi. 


jam inam virtiva-rivehim satthehim logassa kamma-samarambha 
kajjanti, tam-jah@ : appano”’ se puttanam dhiiyanam sunhanam nainam 
dhainam rainam dasanam dasinam kamma-karanam kamma-karinam 
aesae , pudho pahenae, sa’m-asde payar-asae samnihi-samnicao kajjai 
liha-m-egesim manavanam bhoyanae, 

samutthie anagare * arie ariya-panne ariya-damsi 
‘ayam samdhi’ ti addakkhu, se n’aie n’aiyavae na sam- 
anujanai . 

savv ’amagandham parinnaya niramagandhe parivvae. 
adissamane kaya-vikkaesu 


se na kine, na kinavae, kinantam na samanujanae. se bhikkhu 
kalanne balanne mayanne kheyanne khanayanne vinayanne sa-sama- 
yanne para-samayanne bhavanne, 
pariggaham amamayamane ,”” 

kalen ’utthai*° apadinne, duhao 

chitta niyai. 

vattham padiggaham , 

kambalam paya-pufichanam oggaham ca kadasanam:?! 

eesu c’eva janejja 
laddhe ahare anagaro mayam janejja 

se jah’eyam bhagavaya paveiyam: 
‘labho’ tti na na majjejja, ‘alabho’ tti na soyae, 

bahum pi laddhum na nihe. 

pariggahao appanam avasakkejja, annaha nam pasae pariharejja. esa 


magge ariehim paveie, jah’ ettha kusale n6valippejjasi — tti bemi. 
10 
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Loga-vijao. 
254 kama duraikkama, jiviyam duppadivihanam ;” 


kama-kami khalu ayam purise, se soyai jurai tippae pittai paritappai .*° 
ayaya-cakkhi loga-vipassi 


logassa ahe-bhagam janai, uddham bhagam janai, tiriyam bhagam janai 
gadhie anupariyattamane ; 


samdhim viitta iha macciehim 
‘esa vire pasamsie, je baddhe padimoyae’. 


jaha anto taha bahim, jaha bahim taha anto . anto-anto piii-deh’- 
antarani pasai pudho visavantaim pandie padilehae , 


se maimam parinniae. 
ma ya hu lalam paccasi, 


ma tesu tiriccham appanam avayae. kasamkase ’yam khalu purise, 
bahu-mai, kadena miidhe puno tam karei lobham ; 


‘ veram vaddhei appano .”*4 


jam inam parikahijjai, imassa c’eva padiviihanayae 
amarayai maha-saddhi, 
attam eyam tu pehae aparinnaé kandai; 
“se tam janaha, jam aham bemi® teiccham !” 


pandie pavayamane se hanta chetta bhetta lumpitta 
vilumpitta uddavaitta ‘akadam karissami’ tti mannamane. 
jassa vi ya nam karei, 


alam balassa sangenam, 


je va se k@rei, bile. 
na evam anagarassa jayai — tti bemi. 


se ttam sambujjhamane 4yaniyam , samutthde — tamha 
pavam kammam 
n’eva kujja na karave .*° 
siya tatth’ egayaram viparamusai, 


chasu annayarammi kappai. 
11 
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‘suh’atthi lalappamane 
saena dukkhena miidhe vippariyas’ uvei’.”’ 
saena vi ppamaenam pudho vayam pakuvwvai, 


jams’ ime pana pavvahiya . padilehde “no nikaranae” : 


esa parinna pavuccai, kammdvasanti. 
je mamaiya -maim jahai, se jahai mamaiyam. 
se hu dittha-bhae muni, jassa n’atthi mamaiyam .** 
tam parinnadya mehavi 
viitta logam , vanta loga-sannam 

se maimam parakkamejjasi — tti bemi. 
naraim sahae vire, vire no sahae raim ; 
jamha avimane vire , tamha vire na rajjai. 
sadde ya phase ahiyasamane 

nivvinda nandim iha jiviyassa . 
muni monam samayaya dhune kamma-sariragam ; 
pantam liham sevanti vird sammatta-damsino. 

[esa]? ohamtare muni tinne mutte virae viyahie — tti bemi. 
duvvasu-muni ananae tucchae gilai vattae : 


‘esa vire pasamsie’, ‘accei loga-samjogam , esa Nae pavuccai’; jam 
dukkham paveiyam ‘iha manavanam’, tassa ‘dukkhassa kusala parinnam 
udaharanti’: | ‘iti kamma parinnaya savvaso’. je ananna - damsi se 


anann’arame, je anann’arame se ananna-damsi : 


jaha punnassa katthai, taha tucchassa katthai. 


jaha tucchassa katthai , taha punnassa katthai. avi ya hane 
anaiyamane : 


ettham pi jana: seyam ti n’atthi 


t?? ‘ 


uddham aham tiriyam disdsu ; 
se savvao Savva-parinna-cari 
na lippai chana-paena vire. 


12 


esa vire pasamsie, je baddhe padimoyae’ ! 


Loga-vijao. 
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se mehavi, je anugghayanassa kheyanne, je ya bandha-pamok- 
kham annes!1: 


kusale puna no baddhe, 
no mukke se jam“ ca arabhe jam ca n’arabhe! 


anaraddham ca n’arabhe 
' chanam-chanam parinnaya loga-sannam ca savvaso. 


‘uddeso pasagassa ... (like 9,,-) Avattam anupariyattai’— tti bemi. 


Siésanijjam. 
311 sutta amuni munino sayayam jagaranti ; 
logamsi jana ahtyaya dukkham . 
samayam logassa janitta 


ettha satth6varae. jass’ ime sadda ya riiva ya gandha ya rasa ya 
2 phasa ya abhisamannagaya bhavanti, 'se dyavi*' nanavam veyavam 


dhammavam bambhavam , pannanehim parijanai logam. 


muni ti vacce, dhammaviu tti afiju, 
avatta-soe sangam inam "bhijanai. 
sidsina-ccai se nigganthe arai-rai-sahe pharusiyam no veei. 
jagara-ver6varae vire evam dukkha pamokkhasi. 
3 jara-maccu-vasGvanie nare , 


sayayam mudhe dhammam nabhijanai. 


pasiya dure pane appamatto parivvae .” 
manta (vi)? eyam ahiyam ti pasa 
‘arambhajam dukkham inam’ ti nacca 
mai pamai punar ei gabbham 
uvehamano sadda-rivesu ujjii 
_ _ marabhisanki marana pamuccai. 


appamatto kamehim , uvarao pava-kammehim, vire aya-gutte , je 
4 kheyanne. je pajjavajaya-satthassa kheyanne, se asatthassa kheyanne; 
je asatthassa kheyanne, se pajjavajaya-satthassa kheyanne. 


akammassa vavaharo na vijjai ,“ 
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kammuna uvahi jayai. 


kammam ca padilehade kamma-milam ca jam chanam 


padilehiya, savvam samayaya 


dohim antehim adissamane 
‘tam parinnaya mehavi’ 
‘viitta logam , vanta loga-sannam’ 
“se maimam parakkamejjasi *° — tti bemi. 


jaim ca vuddhim ca“ ih’ ajja pasa, 
bhiiehim sayam padileha jane; 

tamha ’ivijjo ‘paramam’ ti nacca 
sammatta-damsi na karei pavam. 

ummuifica pasam tha macciehim ; 
arambha-jivi ubhayanupassi 

kamesu giddha nicayam karenti, 
samsiccamana punar enti gabbham. 

avi se hasam 4sajja ‘hanta nandi’ ti mannat. 

alam balassa sangena, veram vaddhai appano. 

tamha ’ivijjam ‘paramam’ ti nacca 
ayanka-damsi na karei pavam. 

aggam ca millam ca vigifica dhire 
palicchindiyanam nikkamma-damsi. 

esa marana pamuccai, se hu dittha-bhae muni; 

logamsi parama-damsi 


vivitta-jivi uvasante samie sahie saya jae*’ 


kala-kankhi parivvae .“ 


bahum ca khalu pavam kammam pagadam .” 


saccammi dhiim kuvvaha. 


etthévarae mehavi savvam pavam kammam jhosei. 'anega-citte khalu 
ayam purise : se keyanam arihai piiraittae, se anna-vahde anna- 


14 
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Siésanijjam. 
pariyavae anna-pariggahae , janavaya-vahiae janavaya-pariyavae jana- 
vaya-pariggaha@e. 


asevitta eyam attham icc-ev’ ege samutthiya ; 
323 tamha tam biiyam no sevae nissaram pasiya nani. 
uvavayam cavanam nacca anannam cara mahane. 
se na chane na chanavae chanantam nanujanae . 
nivvinda nandim arae payasu 
anomadamsi (kamesu pavam)” 


nisanno pavehim kammehim. 


Vv kohaimanam haniya ya vire, 
lobhassa pase nirayam mahantam ; 
tamha hi vire virao vahao 
chindejja soyam lahubhiya-gami. 
VI gantham parinnaya ih’ ajja vire 
soyam parinnaya carejja dante ; 
ummugga laddhum iha manavehim 
no paninam pané samarabhejjasi — tti bemi. 


31 ‘samdhim logassa janitta 
ayao bahiya pasa; tamha na hanta na vi ghayae. 
jam inam anna-m-anna-viigifichade 


padilehae na karei paivam kammam, 
kim tattha, muni, karanam siya ? 
samayam tatth’ uvehae appanam vippasayae ; 
i ananna-parama-nnani no pamae kayai vi. 
aya-gutte saya dhire*! jaya-mayaé javae ; 
2 _viragam riivesu gacchejja mahaya khuddaehi va. 
agaim gaim parinnaya ~ 
dohim pi~* antehim adissamane 
se na chijjai na bhijjai na dajjhai, 
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na hammai!kamcanam savva-loe .™ 
avarena puvvam na saranti ege 

kim ass’ aiyam kim vagamissam ; 
bhasanti ege iha manava u: 

jam ass’ aiyam tam agamissam . 
naiyam addham na ya 4gamissam 

addham niyacchanti tahagaya u; 
vidhtya-kappe eyanupassi 

nijjhosaitta khavae mahe’s!. 
ka arai ke y’ dnande? ettham pi aggahe care ;* 
savvam hasam pariccajja allina-gutto parivvae. 
purisa! tumam eva tumam-mittam , kim bahiya mittam 

icchasi ? 


jam janejja uccalaiyam , tam janejja diir’alaiyam ; jam janejja dir’ alai- 
yam , tam janejja uccalaiyam. 


purisa ! attanam eva abhinigijjha, evam dukkha pamokkhasi . 

purisa ! saccam eva samabhijanahi! saccassa anae uvatthie 
mehavi maram tarai. 

sahie dhammam dyaya seyam samanupassai 


duhao: jiviyassa parivandana-manana-puyanae , jamsi ege pamayanti ; 
sahie dukkha-mattae pudho no jhafijhae .*° 


pasimam davie loe logaloga-pavaficao pamuccai — tti bemi. 


se vanta koham ca manam ca mayam ca lobham ca eyam 
pasagassa damsanam , uvaraya - satthassa paliyanta - karassa ayanam 
sagada-bbhi. je egam janai, se savvam janai ; je savvam janai, se 
egam janai. savvao pamattassa bhayam, savvao appamattassa 
n’atthi bhayam. je ‘egam’ name, se ‘bahum’ name; je ‘bahum’ 
name, se ‘egam’ name. 


16 
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dukkham logassa janitta vanta logassa samjogam 
janti vira maha@-janam ,, parena param janti, nadvakankhanti 
jiviyam .°’ 


343 egam vigificamane pudho vigificai, pudho vigificamane egam vigificat. 
saddhi anaé mehavi, 5 


logam ca anae abhisamecca akuobhayam. 
atthi sattham parena param, n’atthi asattham parena param: 
4 je koha-damsi se mana-damsi, je mana -damsi se maya - damsi, 
... lobha-d. ... pejja-d. ... dosa-d. ... moha-d. ... 
gabbha-d. ... jamma-d. ... mara-d. naraya-d. ... tiriya-d. 10 
... dukkha-damsi. se mehavi abhinivvattejja koham ca manam 
ca mayam ca lobham ca pejjam ca dosam ca moham ca gabbham 
ca jammam ca maram ca narayam ca tiriyam ca dukkham ca. 
‘eyam ... (like 16,;-) 4yanam nisiddha sagada-bbhi’. kim 
atthi uvahi pasagassa? na vijjai, n’atthi — tti bemi. 15 


Sammatam. 
4. se bemi: je aiya je ya paduppanna je ya 4gamissa arahanta 
bhagavanto , savve te evam aikkhanti evam bhasanti evam panna- 
venti ** evam pariventi: savve pana savve bhilya savve jiva savve 
satta na hantavva na ajjaveyavva na parighettavva na pariyaveyavva 
2 na uddaveyavva. esa dhamme suddhe nitie sdsae samecca logam 20 
kheyannehim paveie ,’ tam-jaha: utthiesu va anutthiesu va, uvatthiesu 
va anuvatthiesu va, uvaraya-dandesu va anuvaraya-dandesu va, 
s6vahiesu va anuvahiesu va, samjoga-raesu va asamjoga-raesu va. 


taccam c’eyam taha c’eyam, assim c’eyam pavuccal. 

3 tam aittu[m]® na nihe, na nikkhive, janittu dhammam jaha-taha. 25 
ditthehim nivveyam gacchejja, no logass’ esanam care. 
jassa n’atthi ima nai, anna tassa kao siya ? 


dittham suyam mayam vinnayam, jam eyam parikahijjai. samemana 
calemana ‘puno-puno jaim pakappenti’; ‘aho ya rao jayamané 
dhire’, saya agaya-pannane. 30 


pamatte bahiya pasa, appamatte saya parakkamejjasi 


— tti bemi. 
17 
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Sammattam. 
je asava te parissava, je parissava te dsava. je anasava te apari- 421 
ssava, je aparissava te anasava. ee pae sambujjhamane logam ca 
anae abhisamecca pudho paveiyam 


aghai nani iha manavanam 
5 samsara-padivannanam sambujjhamananam vinnana-pattanam : 


atta vi santa adu va pamatta ! 2 
‘aha-saccam inam ti bemi: 

nanagame *! maccu-muhassa atthi ; 
iccha-paniya vankanikeya 

10 kala-ggahiya nicae nivittha 

pudho-pudho jaim pakappayanti . 

ege vayanti adu va vi nani, 3 
nani vayanti adu va vi ege: 


avanti key’ avanti logamsi samana ya mahana ya pudho 
15 + vivayam vayanti: “se dittham ca ne, suyam ca ne, mayam ca ne, 
vinnayam ca ne, 


uddham ahe yi tiriyam disasu 


savvao supadilehiyam ca ne: savve pana savve bhiya savwve jiva 
savve satta hantavva ajjaveyavva pariyaveyavva parighettavva udda- 
20 veyavva; 


ettham pi janaha: n’atth’ ettha doso.” © 


landriya-vayanam eyam. tattha je te ariya, te evam vayasi: “se dud- 4 
dittham ca bhe, dussuyam ca bhe , dummayam ca bhe, duvvinnayam 
ca bhe, ‘uddham ... duppadilehiyam ca bhe, jam nam tubbhe evam 

25 aikkaha evam bhasaha evam pannaveha evam: savve ... 


18 


Walther Schubring’s 1910 edition of the Acaranga-Sitra (Ayar’anga-suttam) 


Sammatam. 

425 doso’. anariya vayanam eyam.'vayam puna evam aikkhamo evam 
bhasamo evam pannavemo evam pariivemo: savve pana 4 na han- 
tavva na ajjaveyavva na pariyaveyavva na parighettavva na uddave- 
yavva; ‘ettham pi janaha: n’atth’ ettha doso.’ ariya-vayanam eyam.” 

6 puvvam nikaya samayam patteyam-patteyam pucchissamo : “ham-bho 
pavauya ! kim bhe sdyam dukkham uyahu asayam ?” samiya-padi- 
vanne yavi evam bilya: “savvesim pananam 4 asayam aparinivvanam 
mahab-bhayam dukkham” ti — tti bem1. 


31 uveha enam bahiya ya logam ! 

se savva-logamsi je kei vinni ; 

anuvii pasa nikkhitta-danda 
je kei satta paliyam cayanti. 

nara muy’acca dhammaviu tti afju 
‘arambhajam dukkham inam’ ti nacca 

2 evam ahu samatta-damsino | te savve pavaiya ; 

dukkhassa kusala parinnam udaharanti : 


‘iti kamma parinnaya savvaso’. iha 4na-kankhi pandie anihe 
egam appanam sapehae dhune sariragam , 
kasehi appanam, jarehi appanam 
jaha junnaim katthaim havvavaho pamatthai. 
evam atta-samahie anihe 
vigifica koham avikampamane 
imam niruddh’auyam sampehae, 
dukham ca jana adu vagamissam ; 
pudho phasaim ca phasae: 
logam ca pasa vipphandamanam , 
3 ~ je nivvuda pavehim kammehim aniyana te viyahiya. 
tamha ’ivijjo no padisamjalejjasi — tti bemi. 


41 avilae nippilae 
jahitta puvva-samjogam 


hicca uvasamam ; 
19 
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tamha avimane vire 


sarae samie sahie saya jae — duranucaro maggo viranam aniyatta- 
gaminam — 
vigifica mamsa-soniyam 
esa purise davie vire Zyanijje viyahie , 
je dhunai samussayam 
vasitta bambhaceramsi. 
nettehim palicchannehim 
ayana-soya-gadhie bale avvocchinna-bandhane an- 
abhikkanta-samjoe ,“ 
tamamsi avijano 
anae lambho n/’atthi tti bemi ,© 
jassa n’atthi pura paccha, majjhe tassa kuo siya? 
se hu pannanamante buddhe a4rambhévarae ; 


sammam eyam ti pasaha. 
jena bandham vaham ghoram pariyavam ca darunam © 
palicchindiya bahiragam ca soyam 
nikkamma-damsi iha macciehim , 


6 


je khalu bho vira samiya sahiya saya jaya samghada- 
damsino a6varaya 


aha-taham logam uvehamana,°’ 


painam padinam dahinam udinam iti, saccamsi parivicitthimsu, 
sahissamo nanam viranam samiyanam sahiyanam saya jayanam 
samghada-damsinam a6varayanam aha-taha logam samuppehamananam . 
kim atthi uvahi pasagassa? na vijjai, n’atthi — tti bemi. 


avanti key’ avanti logamsi vipparamusanti atthade anatthae va, 
eesu c’eva vipparamusanti . gurii se kama , tao se marassa anto; 
jao se marassa anto, tao se diire. n’eva se anto, n’eva se dire. 
se pasai phusiyam iva kus’agge panunnam nivaiyam va’eriyam 


evam balassa jiviyam mandassa avijanao . 
20 
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Loga-saro 
(Avanti). 
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Loga-siro 
(Avantt). 
kiraim kammaim bale pakuvvamane 
tena dukkhena miidhe vippariyasam ei, 
mohena gabbham maran’ai ei, 


‘ettha mohe puno-puno’.® samsayam parijanao samsare parinnae 
bhavai; samsayam aparijano samsare aparinnae bhavai. 5 


je chee, sagariyam na sevae; 
kattu evam avayanao biitya mandassa baliya laddha hurattha. 


padilehae 4gametta anavejj4 anasevanae — tti bem. 


$12 pasaha ege 
ruvesu giddhe parinijjamane , 10 


‘ettha phase puno-puno’. 
avanti key’ avanti logamsi arambha-jivi, eesu c’eva drambha-jivi. 


ettha vi bale paripaccamane 
ramai pavehim kammehim 
asaranam ‘saranam’ ti mannamane. 15 


3 iha-m-egesim ega-cariya bhavai. 'se bahu-kohe bahu-mane bahu- 
mae bahu-lobhe, bahu-rae bahu-nade bahu-sadhe bahu-samkappe 
asava-sakki ;” paliocchanne utthiya-vayam pavayamane — ‘ma me 
kei adakkhti’. annana-pamaya-dosenam sayayam miidhe dhammam 
nabhijanai . 20 


atta paya, manava, kamma-koviya, 
je anuvaraya avijjae palimokkham ahu ; avattam eva 
anupariyattanti — tti bemi. 


21 avanti key’ avanti logamsi anarambha-jivi, eesu c’eva ana- 
rambha-jivi . . 25 
etthévarae tam jhosamane 


‘ayam samdhi’ ti addakkht, je ‘imassa viggahassa ayam 
khane’ tti annesi. 


‘esa magge ariehim paveie.’” 
2 utthie no pamayae. 30 
21 
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‘janittu dukkham patteya-sayam’; 

pudho-chanda iha manava — pudho dukkham paveiyam. 
se avihimsamane anavayamane 

pudho phase vipanollae, esa samiya-pariyae viyahie. 


je asatta pavehim kammehim uyahu: “te ayanka phusanti” iti, uyahu 
vire : ‘te phase putthe ’hiyasae’. se puvvam p’ eyam paccha v’ eyam 
bheura-dhammam viddhamsana -dhammam adhuvam anitiyam asasayam 
cayavacaiyam viparinama-dhammam pasaha. evam ruva-samdhim sam- 
uvehamanassa eg’ d4yayana-rayassa iha vippamukkassa n’atthi magge 
virayassa — tti bemi. 
avanti key’ avanti logamsi pariggahavanti: se appam va”' 

bahum va anum va thilam va cittamantam va acittam va, 
eesu C’eva pariggahavanti, eyad ev’ egesim mahab-bhayam 
bhavai. 

loga-vittam ca nam uvehiae, ee sange avijanao , 

‘se suppadibudham sivaniyam’ ti nacca 

purisa ! parama-cakkht vipparakkama eesu c’eva bam- 
bhaceram! ti bemi; 


“se suyam ca me ajjhattham ca me”: 


bandha-ppamokko tuyjh’ ayjhatth’ eva. 
ettha virae anagare diha-rayam tikkhae ; 
pamatte bahiya pasa, appamatte partvvae. 


eyam monam sammam anuvasejjasi — tti bemi 


avanti key’ avanti logamsi apariggahavanti , eesu c’eva apa- 
riggahavanti. 


socca vaim mehavi pandiyana nisamiya 


— samiyade dhamme ariehim paveie — “jah’ ettha mae samdhi jhosie , 


22 
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Loga-saro 
(Avantl). 


evam annattha ; samdhi dujjhosae bhava. tamha bem1:” 
no ninhavejja viriyam . 


532 je puvv’utthai no paccha-nivai, je puvv’utthal paccha-nivai, je no 
puvv’utthai no paccha-nivai. 


se vi tarisae siya, je parinnaya logam-annesie. 
eyam niyaya munina paveiyam, 


iha ana - kankhi pandie anihe puvvavara-rayam jayamane 


saya silam sapehdae suniya bhave akame ajhafijhe . 
imena c’eva jujjhahi! kim te jujjhena bajjhao ? ” 
juddhariham khalu dullabham . 


jah’ ettha kusalehim parinna-vivege bhasie. 
cue hu bale gabbh’ai rijjai; 


3 lassim c’ eyam pavuccai: riivamsi va chanamsi va ” 
‘se hu ege samviddha(samdittha?)-bhae muni’ 


annaha logam uvehamane 
‘iti kammam parinnaya savvaso se na himsai’, 


samjamai, no pagabbhai. 
4 uvehamano patteya-sayam vann’ desi 
n’arabhe kamcanam savva-loe, 
ega-ppamuhe vidisa-ppainne 
nivvinna-cari arae payasu 


se vasumam savva-samannagaya-pannanenam appanenam akaranijjam 
pavam kamm’antam no annesi. jena” sammam ti pasaha, tam monam 
ti pasaha ; jam monam ti pasaha, tam sammam ti pasaha. na 
imam sakkam sidhilehim ajjaminehim gun’asaehim vanka-sama- 
yarehim pamattehim garam ayantehim. 
5 muni monam samayae dhune kamma-sariragam ; 
pantam luham ca sevanti vird sammatta-damsino. 


esa ohamtare muni tinne mutte virae viyahie — 
tti bem}. 
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gamanugamam duijjamanassa 


dujjayam dupparakkantam bhavai aviyattassa bhikkhuno : 
vayasa vi ege buiya kuppanti manava ,” 
unnaya-mane ya nare mahaya mohena mujjhai — 
5 sambaha bahave bhujjo duraikkama ajanao apasao. 


eyam te ma hou! eyam kusalassa damsanam , 


tad - ditthie tam - muttie tap - purakkare ”* tas - sanni tan - ni- 
vesane 
jayam-vihari citta-nivai 
10 pantha-nijjhai bali-bahire 
pasiya pané gacchejja 
se abhikkamamane padikkamamane, samkucemane pasaremane .” 


viniyattamane sampalimajjamane. 


egaya guna-samiyassa riyao kaya-samphasam anucinné egaiya pana 
15 uddayanti; iha loga-veyana-vejj’avadiyam . 


jam autti-kayam kammam, tam parinnaya vivegam ei; 
evam se appamaenam vivegam kittai veyavi. 


se pabhiiya-damsi pabhtya-parinnane uvasante samie sahie saya jae 
datthum 


20 vippadiveei appanam : ‘kim esa jano karissai ? 


esa se param’arame , jao logammi itthio’.” 


munina hu eyam paveiyam : 'ubbahijjamane gama-dhammehim avi 
nibbalasae , avi om’oyariyam kujja, avi uddham thanam thaejja, avi 

25 nam: puvvam danda paccha phasa, puvvam phasa paccha danda — 
icc-ee kalaha sanga-kara bhavanti. padilehde 4gametta adnavejja 
anasevanae — tti bemi. 


se no kahie no pasanie no sampasarae no mamae no kaya-kirie ;”” 
vai-gutté ajjhappa-samvude ™ parivajjae saya pavam. 
30 eyam monam samanuvasejjasi — tti bemi. 
24 


Loga-saro 
(Avanti). 
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Loga-saro 
(Avanti). 


$5 1 


se bemi, tam-jaha: 
avi harae padipunne samamsi bhomé citthai, 
uvasanta-rae sarakkham§ane se citthai soyamajjha-gae. 


se pasa savvao gutte, pasa loe mahe’sino, 


je ya pannanamanta pabuddha arambhévaraya ; ‘sammam eyam ti pasaha.”*! 


‘kalassa kankhaé parivvayanti’ — tti bemi. 


viigificha-samavannenam ™ appanenam no labhai samahim . ‘siya 
v’ ege anugacchanti,, asiya v’ ege anugacchanti ?’ anugacchamanehim 


ananugacchamane kaham na nivvijje ? 


tam eva saccam nisankam, jam jinehim paveiyam .¥ 


saddhissa nam samanunnassa sampavvayamanassa '‘samiyam’ ti manna- 
manassa egaya samiya hoi, ’‘s.’ t. m. e. asamiya h., ?‘asamiyam’ t. m. 


e. samiya h., *‘a.’ t. m. e. asamiya hoi. °‘samiyam’ t. m. ‘samiya va 
asamiya va’, samiya hoi uvehae °‘asamiyam’ t. m. ‘s. v. a. v.’ asa- 
miya hoi uvehae. uvehamane anuvehamanam biiya: “uvehahi sami- 
yae!” icc-evam tattha samdhi jhosie bhavai. 


se utthiyassa thiyassa gaim samanupassaha , 
ettha vi bala-bhave appanam no uvadamsejja . 
tumam si ndma tam c’eva jam ‘hantavvam’ ti mannasi! 


tumam si nama tam c’eva jam ‘ajjdveyavvam’ ti mannasi, ... ‘pari- 
yaveyavvam’ ... ‘parighettavvam’ ... ‘uddaveyavvam’ ... ‘afijii c’ 
eyam padibuddha-jivi ’. ‘tamha na hanta na vi ghayae.’* 


anusamveyanam appanenam ‘jam hantavvam’ ti nabhipatthae. 
Je aya se vinnaya, je vinnaya se aya: jena vijanai se aya. 
tam paducca padisamkhae esa aya-vai 
samiy4-pariyae * viyahie — tti bemi. 
ananae ege s6vatthana , anae ege niruvatthana. eyam te ma 
hou! eyam kusalassa damsanam , tad-ditthie ‘tam-muttie tap-purak- 
kare tas-sanni tan-nivesane’. 
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abhibhilya addakkht anabhibhie,, pahii niralambanayae je 
maham abahi-mane. 


pavaenam pavayam janejja saha - sammuiyae para - vagaranenam 
annesim va antie socca, 


niddesam naivattejja mehavi . 
supadilehiya savvao savvayae sammam eva samabhijaniya . 


ih’ aramam parinnaya allina-gutto parivvae ; 

nitthiy’atthi vire 4gamenam saya parakkamejjasi — tti bemi. 
uddham soya ahe soya tirtyam soya viyahiya ; 

ee soya viyakkhaya jehim sangam ti pasaha. 

avattam tu uveh2e ettha viramejja veyavi , 

vinaittu soyam nikkhamma 


esa maham akammé janai pasai , padilehae navakankhai; 'iha agaim 
gaim parinnaya accei jai-maranassa vadumagam vikkhaya-rae; 


savve sara niyattanti . 
takka jattha na vijjal, mai tattha na gahiya. 


oe appaitthdnassa kheyanne: 'se na dihe na hasse na vatte na tamse 
na Cauramse na parimandale, na kinhe na nile na lohie na halidde 
na sukkile, na surabhi-gandhe na durabhi-gandhe, na titte na kadue 
na kasae na ambile na mahure, na kakkhade na maue, na garue na 
lahue, na sie na unhe, na niddhe na lukkhe ,® na kai, na ruhe na 


safige, na itthi na purise na annaha. ‘parinné*’ sanne uvama* na vijjai’. 


aruvi satta, apayassa payam n’atthi. se na saddhe na riive na 
gandhe na rase na phase *® icc-eyavanti — tti bemi. 


26 


Loga-siro 
(Avanti). 
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Dhuyam. 
611 obujjhamane tha manavesu 


aghai se 
Nare jass’ 1m@o jaio savvao supadilehiyado bhavanti, agghai se 


nanam anelisam 
se kittai tesi samutthiyanam nikkhitta-dandanam 5 
samahiyanam pannanamantanam tha mutti-maggam. 
evam p’ ege maha-vira viparakkamanti, 
pasaha ege avasiyamane anatta-panne. 
2 se bemi: se jaha vi kumme harae vinivittha-citte 
pacchanna-palase ummugam se no labhai. 10 
bhafijaga™ iva samnivesam no cayanti, 
evam p’ ege anega-rivehim kulehim jaya 
ruvehim satta kalunam thananti, 
niyano te na labhanti mokkham. 
aha pasa tehim-tehim”! kulehim Ayattae jaya 15 
! gandi” adu va kotthi rayamsi, avamariyam 
kaniyam jhimmiyam c’eva kuniyam khujjiyam taha , 
I uyarim ca pasa muttim ca stiniyam ca gilasinam 
vevayam pidha-sappim ca silivaim mahu-mehinam — 
TT solasa ee roga akkhaya anupuvvaso. 20 
aha nam phusanti ayanka phasa ya asamajijasa. 
IV maranam tesim sapehae uvavayam cavanam ca nacca™ 
paripdagam ca sapehde tam suneha jaha-taha. 
3 santi pana andha tamamsi viyahiya. 
tam eva saim asaim aiyacca uccdvae phase padisamveei. 25 
buddheh’ eyam paveiyam. 
4 _ Santi pana vasaga rasaga udae udaya-cara 4gasa-gamino — 
pana pane kilesanti: pasa loe mahab-bhayam. 
bahu-dukkha hu jantavo: satta kimehim manava .”4 
abalena vaham gacchanti sarirena pabhangurena; 30 
atte se bahu-dukkhe iti bale pakuvvai ;*° 
ee roge bahti nacca aura pariyavae. 
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Dhuyam. 
“nalam pasa” — alam tav’ eehim! 
eyam pasa, muni, mahab-bhayam, naivaejja kamcanam. 
ayana bho susstsa bho! 
dhiiya-vayam paveessam .”° 
iha khalu attattae tehim-tehim kulehim abhiseena abhisambhiya 615 


abhisamjaya abhinivvatta abhisamvuddha abhisambuddha abhinik- 
khanta anupuvvena maha-muni. tam 


parakkamantam paridevamana 
“ma ne cayahi” iti te vayanti ; 

chand6vaniya ajjhovavanna 6 
akkanda-kari janaga ruyanti. 


atarise muni ohamtarae , janaga jena vippajadha ; saranam tattha no 
samei; kiha nama se tattha ramai? eyam nanam saya samanuvasejjasi 
— tti bemi. 


auram logam ayae 21 
caitta puvva-samjogam 


hicca uvasamam 
vasitta bambhaceramsi 


vasu va anuvasu va 
janittu dhammam aha-taha 
ah’ ege tam accai 


kusila vattham padiggaham kambalam paya-pufichanam viosijja 
anupuvvena anahiyasemana parisahe durahiyasae . kame mamaya- 
manassa iyanim va muhutte va aparimande bheo, evam se antaraiehim 
kamehim akevaliehim ; aviinna c’ ee. 


ah’ ege dhammam ayae — 2 
ayana-pabhii-suppanihie care apaliyamane dadhe ; 


savvam gehim parinnaya esa panae maha-muni, 
aiyacca Savvao sangam 


‘na maham atth?’ ti. iti ‘ego aham amsi’ jayamane 
ettha virae anagare savvao mundé riyae. 
je acele parivusie samcikkhai om’ oyariyae , se 
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Dhuyam. 


62 3 


31 


akkutthe va hae va llisie va?’ 
paliya-ppaganthe adu va paganthe atahehim 


sadda-phasehim . iti samkhae egayare annayare 
abhinnaya tiikkhamane parivvae . 
je ya hiri. je u ahirimane 
cecca savvam visottiyam samphase phase samiya-damsane. 
ee bho nagina vutta, je logamsi anagamana-dhammino 


ande mamagam dhammam., esa uttara - vae iha manava- 
nam viyahie 
etth6varae tam jhosamane 
ayanijjam parinnaya pariyaenam vigiiicai. 
iha-m-egesim ega-cariya hoi. tatth’ iyara-iyarehim kulehim suddh’- 
esande savv’esanae 


se mehavi parivvae ; 
subbhim va adu va dubbhim adu va tattha bherava: 


‘pana pane kilesanti’. te phase ‘puttho vire *hiyasaejjasi’”* — tti bemi. 
eyam khu, muni, ayanam. 


‘saya suakkhaya - dhamme’ ‘vidhiiya - kappe nijjhosaitta’. je acele 
parivusie , tassa nam bhikkhussa no evam bhavai: ‘parijunne me 
vatthe ; vattham jaissami , suttam jaissami, slim jaissami, samdhissami, 
sivvissami, ukkasissami, vukkasissami, parihissami, paunissdmi’. adu 
va tattha parakkamantam bhujjo acelam tana-phasa phusanti, siya-ph. 
ph., teo-ph. ph., damsamasaga-ph. ph. — egayare annayare virliva- 
rive phase ahiydsei. acele laghavam 4gamamine tave se abhisam- 
annagae bhavai. jah’ eyam bhagavaya paveiyam , tam eva abhisam- 
ecca savvao savvayae samattam eva samabhijaniya . 

eyam tesim maha -viranam cira-rayam puvvaim vasaim 

riyam4ananam daviyanam pas’ ahiyasiyam ; 
agaya - pannananam kisa baha bhavanti payanue ya 
mamsa-sonie. 
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Dhuyam. 
visseni - kattu parinnaya esa tinne mutte virae viyahie — 
tti bei. 
virayam bhikkhum riyantam cira -rad6siyam arai tattha 63 3 
kim vidharae ? 
5 samdhemane samutthie ; 
jaha se dive asamdine evam se dhamme Ariya-desie. 
te anavakankhamana anaivaemana daiya mehavino pandiya. evam 
tesim bhagavao anutthane . jaha se diya-poe, evam te 


sissa diya ya rao ya anupuvvena vaiya — tti bemi. 


10 evam te ‘sissa diya ya rao ya anupuvvena vaiya’ tehim maha-vire- 41 
him pannanamanthehim, tes’ antie pannanam uvalabbha hicca uvasamam 
pharusiyam samiiyanti , ‘vasitta bambhaceramsi’ anam ‘tam no’ tti 
mannamana . aghayam tu socca nisamma ‘samanunna jivissamo’ ege 
nikkhamma te 


15 asambhavanta vidajjhamana 
kamehim giddha ajjhovavanna 
samahim aghayam ajhosayanta 
sattharam eva pharusam vayanti.” 
silamanta uvasanta samkhaé riyamana 
20 ‘asila’ anuvayamanassa biiya mandassa baliya. 


niyattamana v’ ege 4yara-goyaram aikkhanti: 


nana - bbhattha damsana - lisino namamana ege jiviyam 
vipparinamenti ; 
puttha v’ ege niyattanti jiviyass’ eva karana 


25 nikkhantam pi tesim dunnikkhantam bhavai. ! ‘bala’-vayanijja hu te 2 
nara ; “‘puno-puno jaim pagappenti’. 


ahé sambhavanta viddayamana 


“aham amsiti” viukkase , udasine ‘pharusam vayanti’ ‘paliya- 
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Dhuyam. 


64 3 


ppaganthe adu va paganthe atahehim’ tam mehavi janejja 
dhammam . aham-atthi “tumam si nama bale ,” arambh’atthi 
anuvayamane : “hana pane!” ghayamine hanao yavi samanu- 
janamine: 


“shore dhamme udirie !” 
uvehai nam ananae, esa visanne vitande viyahie — tti bemi. 
“kim anena bho janena karissami ?’ 
tti mannamana evam p’ ege viitta'™ 
mayaram piyaram heccd nayao ya pariggaham 
gy 101 


virdyamana samutthae 


avihimse suvvae dante pasa dine uppaie padivayamane. 
vas’ atta kayara jana ltisaga bhavanti . 


aha-m-egesim siloe pavae bhavai: “se samana-vibbhante , se samana- 
vibbhante !” pasah’ ege samannagaehim asamannagae , namamanehim 
anamaméane , viraehim avirae, daviehim adavie. abhisamecca pandie 
mehavi 
nitthiy’atthe vire 4gamenam saya parakkamejjasi — tti bemi. 

se gihesu va gih’antaresu va gamesu va gam’antaresu va naga- 
resu va nagar’antaresu va janavaesu va janavay’antaresu va sant’- 
egaiya ‘jana lisaga bhavanti’, adu va phasa phusanti. te phase 


‘puttho viro ’hiyasae’. 
oe samiya-damsane 


_dayam logassa janitta 
painam padinam dahinam udinam 


aikkhe vibhae kitte veyavi ;'” 
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Dhuyam. 

se utthiesu va anutthiesu va sussiisam4nesu paveyae | santim viraim 65 3 

uvasamam nivvanam soyam ajjaviyam maddaviyam laghaviyam 

anaivaiyam savvesim '° pandnam savvesim bhUyanam savvesim jiva- 

nam savvesim sattanam anuvii bhikkhu-dhammam aikkhejja. anuvii 4 
5 bhikkhu-dhammam daikkhamane no attanam asaejja, no param asaejja , 

no annaim panaim bhiiyaim jivaim sattaim asaejja: se anasayae 

anasayamine .'“ 

vajjhamanana[m] pananam '*° 
bhiiyanam jivanam sattanam ‘jaha se dive asamdine’ evam 


10 se bhavai saranam maha-muni. 
evam se utthie thiy’appa 5 


anihe acale cale abahi-lese parivvae. 
samkhaya pesalam dhammam ditthimam parinivvude .'© 
. tamha sangam ti pasaha . 
15 ganthehim gadhiya nara visanna kama-vippiy4. 


tamha lihdo no parivittasejja, jass’ ime drambha savvao savvayae 
suparinnaya bhavanti, jes’ ime lisino no parivittasanti. 
se vanta koham ca manam ca mayam ca lobham ca '°’ 


esa tiutte viyahie — tti bemi. 
20 kayassa viovae esa (‘samgama-sise’) viyahie. 6 
se hu (‘paramgame’) muni.’ 
avihammamane phalagavayatthi '” 
kalévanie kankhejja kalam java sarira-bheo''® — tti bemi. 


Mahi- 

Parinna, 
On the apparently omitted Chapter 7 see the analysis of the contents (below). 1. 
(See p. 19 (and pp. 17-20) above and further below for a translation Schubring’s entire analysis.) 

Vimoho. 
25 se bemi samanunnassa va asamanunnassa va asanam va panam 811 


va khdimam va sdimam va vattham va padiggaham va kambalam 
32 


Walther Schubring’s 1910 edition of the Acdrdriga-Sitra (Ayar’anga-suttam) 


Vomoho. 


81 


va paya pufichanam va no paejjd no nimantejja, no kujja veyavadi- 
yam param adhayamine — tti bem1. 
dhuvam c’ eyam janejja asanam va jdva paya-pufichanam va!!! 
labhiya no labhiya, bhufijiya no bhufijiya — pantham viyattina viuk- 
kamma vibhattam dhammam jhosemane samemane calemane paeyja 
nimantejja, kujja veyavadiyam param anadhayamine — tti bemi. 
iha-m-egesim adyara-goyare no sunisante bhavai .'’” te iha arambh’- 
atthi, anuvayamana: “hana pane!” ghayamina hano yavi samanu- 
janamina , adu va adinnam diyanti gdu va vayao viuiijanti, tam-jaha: 
atthi loe , n’atthi loe; dhuve loe, adhuve loe; s’die loe, anaie loe; 
sa-pajjavasie loe, apajjavasie loe ; ‘sukade’ tti va,'' ‘dukkade’ tti va, 
‘kallane’ tti va ‘pavae’ tti va, ‘sahu’ tti va ‘asahu’ tti va, ‘siddhi’ 
tti va ‘asiddhi’ tti va, ‘nirae’ tti va ‘anirae’ tti va. jam inam vi- 
ppadivanna mamagam dhammam pannavemania: ettha vi janeha ‘akas- 
mat’. evam tesim no su-y-akkhae no supannatte dhamme bhavai 
— se jah’ eyam bhagavaya paveiyam asu-pannenam janaya 
pasaya — adu va gutti vao-goyarassa — tti bemi. 


savvattha sammayam pavam ; tam eva uvaikkamma esa 
maham vivege viyahie . 


game va adu va ranne.'"4 


n’eva game n’eva ranne 
dhammam ayanaha paveiyam mahanena maimaya.'!* 
jama tinni udahiya, jesu ime ariya sambujjhamana sam- 
utthiya. 
je nivvuda pavehim kammehim aniyani te viyahiy4. 
uddham aham tiriyam disasu 


savvao savvavanti ca nam padikkam jivehim kamma-samarambhenam 
— tam parinnaya mehavi n’eva sayam eehim kaehim dandam sam- 
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arabhejja, n’ev’ annehim eehim kaehim dandam samarambhavejja , 
n’ev’ anne eehim kaehim dandam samarabhante vi samanujanejja. 
je v’ anne eehim kaehim dandam samarabhanti, tesim pi vayam 
lajjamo . tam parinnaya mehavi''* tam va dandam annam va dandam — 
no danda-bhi dandam samarabhejjasi — tti bemi. 

se bhikkht parakkamejja va citthejja va nisiejja va tuyattejja 
va susdnamsi va sunnagaramsi va giri-guhamsi va rukkha-miilamsi 
va kumbhar’ayayanamsi va hurattha va. kahimci viharamanam 
tam bhikkhum uvasamkamittu gahavai biya: “ausanto samana! 
aham khalu tava atthde asanam |"’ va 4 vattham va 4 panaim 4 sam- 
arabbha samuddissa kiyam pamiccam acchejjam anisattham abhi- 
hadam ahattu ceemi, A2vasaham va samussinami, se bhufijaha vasaha, 
'Gusanto samana !” bhikkhii tam gahavaim sa-manasam sa-vayasam 
padiyaikkhe : “ausanto gahavai! no khalu te vayanam adhami, no 
khalu te vayanam parijanami , jo tumam mama atthae asanam va 


.4 vattham va 4 panaim 4 samarabbha ... ahattu ceesi, ivasaham 


va samussinasi. se virao , auso gahavai ,''® eyassAkaranayae.” 


se bhikkhii parakkamejja va java hurattha va ... gahavai aya- 
gayae pehie assanam ... ahattu ceei, 2vasaham va samussinai , bhi- 
kkhum tam parighaseum. tam ca bhikkhi janejja saha-sammuiyade 
para-vagaranenam annesim va antie socca: ‘ayam khalu gahavai 
mama atthae asanam ... samussinai’. tam ca bhikkht padilehae 
agametta anavejja anasevande — tti bemi. 

bhikkhum ca khalu 

puttha va (vi) aputtha va — je ime ahacca 
gantha phusanti: “se hanta ,'”° hanaha khanaha chindaha dahaha payaha 


119 


alumpaha vilumpaha sahasa - kkareha vipparamusaha !” te 
phase puttho [viro] "hiyasae. 
adu va ayara-goyaram daikkhe takkiya nam anelisam , 
adu vi vai-guttie 
goyarassa anupuvvenam sammam padilehae dya-gutte, 
“buddheh’ eyam paveiyam’. 
se samanunne asamanunnassa |”! 


34 


Vimoho. 


821 


Walther Schubring’s 1910 edition of the Acardriga-Siitra (Ayar’anga-suttam) 213 


Vimoho. 

825 ‘asanam va... (like 32,,-33,) param’ adhayaminae — tti bemi. 
‘dhammam 4yanaha paveiyam mahanena maimaya’. samanunne 
samanunnassa ‘asanam va ... (like 32,,-33, without no) param 
adhayamine’ — tti bem!. 


31 majjhimenam vayasa vi ege sambujjhamana samutthiya 5 
socca vai mehavinam pandiyanam nisamiya . 


samiyae dhamme 4riehim paveie. te anavakankhamana anaivaemana 
aparigghamina no pariggahavanti. savvavanti ca nam logamsi — 


'22 pavam kammam akuvvamane 


nihaya dandam panehim 
esa maham aganthe viyahie. 10 
2 oe juimassa kheyanne uvavayam cavanam ca nacca ; 


ahar6vacaya deha parisaha-pabhangura . 


pasah’ ege savv’indiehim parigilayamanehim oe; dayam dayai je samni- 
hana-satthassa kheyanne. se bhikkhi kalanne balanne mayanne 
khananne vinayanne samayanne ‘pariggaham amamayamine’ kale 15 
*nutthai apadinne duhao ‘chitta niyai’. 
3 tam bhikkhum siyaphasa-parivevamana-gayam uvasamkamittu 
gahavai biiya: “dusanto samana! no khalu te gama-dhamma ubba- 
hanti?” “@Qusanto gahavai! no khalu me gama-dhamma ubbahanti, siya- 
phasam ca no khalu aham samcdemi ahiydsettae. no khalu me 20 
kappai agani-kayam ujjalettae va pajjalettae va, kayam ayavettae va 
payavettae va, annesim va vayando.” siya s’ evam vayantassa paro 
agani-kayam ujjaletta pajjaletta kayam ayavejja va payavejja va. 
tam ca bhikkhti padilehae A4gametta anavejja andsevanae — tti bemi. 


41 je bhikkhi tihim vatthehim parivusie paya-cautthehim , tassa 25 
nam no evam bhavai: ‘cauttham vattham jaissami’. se ahésanijjaim'” 
vatthadim jaejja, aha-pariggahiyaim vatthaim dharejja , no dhovejja no 
raejja, no dhoya-rattaim vatthdim dharejja, apaliuficamane .'%4 
resu omacelie. eyam khu vattha-dharissa simaggiyam . aha puna 


gam’ anta- 
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Vimoho. 
evan janejja: ‘uvaikkante khalu hemante, gimhe padivanne’, aha- 
parijunnaim vatthaim paritthavejja, aha-parijunnaim vatthaim pa- 
ritthavetta adu va s’antar’uttare adu va oma-celie adu va ega-sade 
adu va acele laghaviyam 4gamamine tave se abhisamannagae bhavai. 
5 jah’ eyam bhagavaya paveiyam , tam eva abhisamecca savvao savvayae 
samattam eva samabhijaniya . 
jassa nam bhikkhussa evam bhavai: ‘puttho khalu aham amsi, 842 
nalam aham amsi siya-phasam ahiyasettae’ — se vasumam savva- 
samannagaya-pannanenam appanenam kei akaranae autte, 


10 tavassino hu tam seyam jam s’ ege viham Aie. 
tatthavi tassa kala-pariyae, se vi tattha viyanta-karae. 
icc-eyam vimoh’ayayanam hiyam suham khamam nisse- 
yasam '*5 anugamiyam — ti bemi. 


je bhikkht dohim vatthehim parivusie paya-taiehim , tassa nam 51 
1s no evar bhavai: ‘taiyam vattham jaissimi’. se ahésanijjaim vatthaim 
jaejja ... (like 35,,-36, without adu va s’antar’uttare , and tassa bhikhu- 
ssa instead of vattha-dharissa) evam bhavai : ‘puttho abalo aham amsi, 
nalam aham amsi gih’antara-samkamanam bhikkhayariyam gamaniae’, 
'se evam vayantassa paro abhihadam asanam va 4 ahattu dalaejja ; 2 
20 se puvvam eva aloejja: “ausanto gahavai! no khalu me kappai 
abhihade asane va 4 bhottae va payae va anne va taha-ppagare .” 
jassa nam bhikkhussa ayam pagappe: ‘aham ca khalu padinnatto 3 
apadinnattehim , gilano agilanehim abhikankha sahammiehim kiramanam 
veyavadiyam saijjissami , aham cavi khalu apadinnatto padinnattassa 
2s agilano gilanassa abhikankha sahammiyassa kujja4 veyavadiyam karanae : 
'ahattu parinnam anakkhessami dhadam ca sdijjissami , 74. p. 4. a. 4 
canos., 4. p. no 4. 4.c. s., “4. p. no 4. 4. c. no s.’, — evam 
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Vimoho. 


861 


se aha-kittiyam eva dhammam samabhijanamane sante virae su- 
samahiya-lesse. ‘tatthavi ... (like 36,,,) anugamiyam’’ — ti bemi. 


je bhikkhti egena vatthena parivusie paya-biiena, tassa no evam 
bhavai: ‘biiyam vattham jaissami’. se ahésanijam vattham jaejja ... 
(like 35,,—36,, °am vattham instead of °4im vatthaim , without apali° ga° 
o° and adu va s’antar’uttare adu va oma-celie ;'° probably also tassa 
bhikkhussa instead of vattha-dharissa) evam bhavai : ‘ego aham amsi; 
na me atthi koi na yaham avi kassai’, evam sa eganiyam eva appanam 
samabhijanejja ; laghaviyam ... (like 36,,) samabhijaniya. 

se bhikkhii va bhikkuni va asanam va 4 ahdremane no va- 
mao hanuyado dahinam hanuyam samcarejja asdemane , dahinao va 
hanuyao vamam hanuyam no samcarejja dsdemane. se anasdyamane 
laghaviyam ... (like 36,_,) samabhijaniya. ; 

jassa nam bhikkhussa evam bhavai: ‘se gilami ca khalu aham 
imammi samae imam sariragam anupuvvenam parivahittae’, se 
anupuvvenam aharam samvattejja, anupuvvenam aharam samvattetta 
‘kasde payanue kicca’ 


‘samahiy’acce phalagavayatthi 
utthaya bhikkhii abhinivvud’acce’ 


'anupavisitta gamam |?’ va nagaram va khedam va kabbadam va madam- 
bam va pattanam va donamuham va 4garam va dsamam va samni- 
vesam va nigamam va rayahanim va tanaim jaejja, tanaim jaitta se 

ttam ayde agantam avakkamejja, egantam avakkamitta app’ande 
appa-pane appa-bie appa-harie app’ose app’udae app’ uttinga-panaga- 
dagamattiya~-makkadasamtanae padilehiya 2 pamajjiya 2 tandim 
samtharejja, tandim samtharetta ettha vi samae ittiriyam kujja. 
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Zoe 7 7 Vimoho. 
tam saccam: sacca-vai oe tinne chinna-kahamkahe 865 
ai-y-atthe '”* anaie ceccana bheuram kayam 
samvihuniya virilva-rtive parisahé6vasagge assim vissambhanayae bhe- 
ravam anucinne. ‘tatthavi ... (like 36,,_,,;) inugamiyam’ — ti bemi. 
je bhikkhii acele parivusie , tassa nam evam bhavai. ‘cademi 5 | 


aham tana-phasam ahiyasettae , siya-ph. a., teo-ph. a., damsamasaga- 
ph. a., egayare annayare viriiva-riive phase ahiydsettae ; hiri-padiccha- 
yanam c’ aham no samcaemi ahiyasettae’, evam se kappai kadi- 
bandhanam dhArettae . adu va tattha parakkamantam bhujjo acelam 
tana-phasa phusanti , siya-ph. ph., teo-ph. ph., damsamasaga-ph. ph., 
egayare annayare virliva-rive phase ahiyasei. ‘acele laghaviyam ... 
(like 36,_,) samabhijaniya.’ 
'jassa nam bhikkhussa evam bhavai: ‘aham ca khalu annesim s 
2jassa ...d. 4.c. nos., 4jassa ...no d. a. c. s., “jassa ... no d. 
a.c. no s., !'aham ca khalu tena aha’ irittena ahésanijjena aha-pari- 3 
ggahiena asanena va 4 abhikankha sahammiyassa kujja veyavadiyam 
karanae, aham cavi tena ... sahammiehim kiramanam veyavadiyam 
saijjissami’ — | laghaviyam (like 36,_,) samabhijaniya. 4 
jassa nam bhikkussa evam bhavai: ‘se gilami ... (like 37,,5,) 5 
samae kayam ca jogam ca iriyam ca paccakkhaejja. tam ca 
saccam ... (like 38,_,) Anugamiyam’ — ti bemi. 


1. anupuvvena vimohaim 81 
jaim dhira samasajja '”” 

vasumanto maimanto savvam nacca anelisam 
2. duviham pi viittanam buddha dhammassa paraga 
anupuvvié samkhae kammunio tiuttai .'°° 
3. kasde payanue kicca app’ah4ro tiikkhae ; 
aha bhikkht gilaejja aharass’ eva antiyam , 
4, jiviyam nabhikankhejja '*' maranam no vi patthae: 
duhao vi na sajjejja jivie marane taha. 
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5. majjhattho nijjara-pehi samahim anupalae ; 
anto bahim viosajja ajjhattham suddham esae. 
6. jam kimc’ uvakkamam jane 4u-kkhemassa-m-appano , 
tass’ eva antar’addhae khippam sikkhejja pandie .'° 
7. game va adu va ranne thandilam padilehiya 
appa-panam tu vinnaya tandim samthare muni. 
8. anaharo tuyattejja, puttho tatth’ ahiyasae ,'” 
naivelam uvacare manussehi vi putthavam . 
9. samsappaga ya je pana je ya uddha-m-ahecara 
bhujijante mamsa-soniyam '* na chane na pamajjae. 
10. pana deham vihimsanti — thando na viubbhame, 
asavehim vicittehim tippamano "hiyasae. 
11. ganthehim vicittehim au-kdlassa parae ; 
paggahiyataram c’ eyam daviyassa viyanao: 
12. ayam se avare dhamme Nayaputtena sahie: 
aya-vajjam padiyaram vijahejja tiha-tiha . 
13. hariesu na nivajjejja, thandilam muniya sae, 
viosejja anaharo puttho tatth’ ahiydsae . 
14. indiehim gilayanto samiyam ahare muni, 
taha’vi se agarahe acale je samahie. 
15. abhikkame padikkame samkucae pasarae 
kaya-saharan’atthae, ettham va vi aceyane. 
16, parikkame parikilante adu va citthe aha-yae, 
thanena parikilante nisiejja ya antaso ; 
17. sine ‘nelisam maranam indiyani samirae. 
kol’dvasam samasajja vitaham padur-esae , 
18. jao vajjam samuppajje na tattha avalambae, 
tao ukkasé appanam, savve phase "hiyasae. 


_ 19 ayam c’ ayayatare siya jo evam anupalae: 


savva-gaya-nirodhe vi thanao no viubbhame: 

20. ayam se uttame dhamme puvwva-tthanassa paggahe. 
aciram padilehitta vihare cittha mahane, 

21. acittam tu samAsajja thavae tattha appagam, 

vosire savvaso kayam: ‘na me dehe parisaha’. 
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22. ‘javaj-jivam parisaha uvasagga ya’ samkhaya 

samvude ‘deha-bheyde’ iti panne "hiyasae. 

23. bheuresu na rajjejja kimesu bahuyaresu vi, 
iccha-lobham na sevejja dhuvam vannam sapehiya, 

24. ‘sisaehim’ nimantejja — : divvam mayam na saddahe. 
tam padibujjha mahane savvam niimam vihiniya .'*° 

25. savv’atthehim amucchie '*’ du-kdlassa parae ; 


tiikkham paramam nacca '** vimoh’annayaram hiyam — ti bemi. 


Uvahana- 
suyam. 


1, ahd-suyam vaissami jaha sé"? samane bhagavam utthaya 91.1. 

samkhaé tamsi hemante ahuna-pawvaie riittha . 

2. ‘no c’ev’ imena vatthenam pihissaémi tamsi hemante’ — 

se paraé avakahae , eyam khu anudhammiyam tassa. 

3. cattari sahie mdse bahave pana-jaiy’ agamma 

abhirujjha kayam viharimsu, arusiyana[m]''“’ tattha himsimsu. 

4. samvaccharam sahiyam masam jam na rikk’asi vatthagam 
bhagavam, 

acelae tao cai tam vosajja vattham anagare . 

5. adu porisim tiriya-bhittim cakkhum 4sajja antaso jhai; 

aha cakkhu-bhiya-sahiya te “hant[4]" hanta” bahave kandimsu. 

6. sayanehim viimissehim itthio tattha se parinnaya ; 

sagariya[m]’ na se seve, iti se sayam pavesiya jhai. 

7. je ke’ ime agarattha, misi ''-bhavam pahaya se jhai 

puttho vi nabhibhasimsu , gacchai naivattai anjii. 

8. no sukaram eyam egesim: nabhibhase abhivayamine, 

haya-puvv6 tattha dandehim, lUsiya-puvv6 appa-punnehim. 

9. pharusdi[m]’ duttiikkhaim aiyacca muni parakkamamane 

aghaya-natta-giyaim danda-jujjhai[m] mutthi-jujjhaim'? 

10. gadhie [mihum]'“-kahasu samayammi Nai-sue visoé addakkhi : 

eyaim so uralaim gacchai Nayaputte asaranae. 
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11. avi sahie duve vase st6dam abhocca nikkhante; 
egatta-gae pihiy’acce se abhinnaya-damsane sante '* 
12. pudhavim ca au-kayam ca teu-kdyam ca vau-kayam ca 
panagai[m]" biya-hariyaim tasa-kayam ca savvaso nacca 
13. ‘eyam santi’ padilehe ‘cittamantai[m]"’ se abhinnaya 
parivajjiyana viharittha iti samkaé se maha-vire : 
14. ‘adu thavara [ya]'*° tasattae tasa-jiva ya thavarattie , 
adu savva-joniya satta , kammuna kappiya pudho bala’. 
15. bhagavam ca evam annesi: ‘sévahie hu luppai bale’; 
kammam ca savvaso nacca tam padiyaikkhé pavagam bhagavam. 
16. duviham samecca mehavi kiriyam akkhay’anelisa-nnani 
ayana-soyam aivaya-soyam jogam ca savvaso nacca 
17. aivattiyam anauttim sayam annesim akaranayae : 
jass’ itthio parinnaya savva-kamm’avaha6 addakkhi. 
18. aha-kadam '“ na se seve , savvaso kammuna ya addakkhi 
jam kimci pavagam , bhagavam tam akuvvam viyadam 

bhufiyittha . 
19. n’asevai ya para-vattham , para-pae vi se na bhufijittha, 
parivajjiyana omanam gacchai samkhadim asaranie. 
20. mayanné asana-panassa nanugiddhe rasesu apadinne ; 
21. appam tiriyam pehde appam pitthao va pehae 
appam buie padibhani pantha-pehi carejja '’ jayamane. 
22. sisiramsi addha-padivanne tam vosajja vattham anagare 
pasarettu bahu ‘°° parakkame no avalambiyana khandhamsi . 

23. esa'*! vihi anukkanto mahanena maimaya 
bahuso apadinnenam 
bhagavaya evam riyante — tti bemi. 
‘1. cariyasanai '? sejjao egaiyad jad buiydo, 
aikkha tai '** saya[n’asa]naim '? jaim sevittha se maha-vire. 
2. Avesana-sabha-pavasu paniya-salasu egaya vaso, 
adu va paliya-tthanesu palala-pufijesu egaya vaso. 
3. agant’ [are]'*? dramagare taha '™ vi egaya vaso, 
susané sunna-gare va rukkha-mille vi egaya vaso. 
4] 
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Uvahina- 
suyam 
4. eehi '*? muni sayanehim samane Asi pa-telasa vase ; 
raimdiyam pi jayamane appamatte samahie jhai ; 
5. niddam pi no pagamie sevai '** ya bhagavam utthie ; 


jaggavai ya appanam, isim sdi-y-asi '‘° apadinne. 


5 6. sambujjhamané punar Avi'*’ dsimsu bhagavam utthae 
nikkhamma egay4 rao bahim camkamiya muhuttagam . 
7. sayanehim tass’ uvasagga bhima asi ’nega-riiva ya: 
samsappaga ya je pana adu va pakkhino uvacaranti . 
8. adu kuccara '** uvacaranti gima-rakkha ya satti-hattha ya, 
10 adu gamiya uvassagga: itthi egaiya puriso va. 
9. iha-loiyai '*? para-loiyai '** bhimai ’nega-rivaim , 
avi subbhi-dubbhi-gandhaim saddai ’nega-riivaim '*? 
10. ahiyadsae saya samie phasaim virlva-rivaim ; 
araim raim ca abhibhiya'™ riyai mahane abahu-vai . 
15 11. sayanehi '” tattha pucchimsu ega-cara vi egaya rao, 
avvahie kasaittha ; pehamane samahi '* apadinne. 
12. “ayam antaramsi; ko ettham ?” “aham amsi” tti “bhikkhu” ahattu 
ayam uttame sé dhamme: tusnié sa kasaie jhai. 
13. jamsi pp-egé pavevanti sisire marue pavayante 
20 tamsi pp-ege anagara himavae nivayam esanti : 
14. ‘samghadio pavisissamo, eha ya samadahamana 
pihiya va sakkhamo ; aidukkham himaga-samphasa !” 
15. tamsi'®' bhagavam apadinne ahe-viyade ’hiydsae davie , 
nikkhamma egay4 rao cadei bhagavam samiyae. 
25 16=9 1.23. | 


1. tana-phasa siya-phase ya ted-phase ya damsa-masae ya: 93.1. 
ahiydsae saya samie phasaim virtiva-ravaim . 
2. aha duccara-Ladham acari Vajja-bhtiimim ca Subbha-bhtmim ca, 
pantam sejjam sevimsu dsananaim pi!” c’eva pantaim. 

30 3. Ladhehim tass’ uvasagga bahave: janavaya liisimsu, 
aha lukkha-desie bhatte , kukkurd tattha himsi{msu] nivaimsu. 
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4. appe jane nivarei llisanae sunae dasamane, 

‘chuc-chuk’ karenti ahantum “samanam kukkura dasantu” tti. 
5. elikkhae jane bhujjo bahave, Vajja-bhtmim pharus’4si, 
latthim gahaya naliyam samana tattha eva viharimsu ; 

6. evam pi tattha viharanta puttha-puvva ahesi sunaehim, 
samluficamana4'® sunaehim — duccaragani tattha Ladhehim . 
7. nihaya dandam panehim tam kayam vosajja-m-anagare 
aha gama-kantae , bhagavam te ahiyasae abhisamecca , 

8. ‘nado’ samgama '“-sise va parae tattha se maha-vire. 

evam pi tattha Ladhehim aladdha-puvvo vi egaya gamo; 

9. uvasamkamantam apadinnam gam’antiyam pi appattam 
padinikkhamittu liisimsu: “eyado param palehi!” tti. 


10. haya-puvvo tattha dandenam adu va mutthina adi phalenam '© 


adu leluna kavalenam ; “hant4'© hanta!” bahave kandimsu . 
11. mamstini chinna-puvvaim , otthabhiyaé egaya kayam 
parissahaim luficimsu adu va pamsuna uvakarimsu , 
12. uccalaiya '*’ nihanimsu adu va 4sana6 khalaimsu — 
vosattha-kaé panay’asi dukkha-sahe bhagavam apadinne. 
13. stiro simgama-sise va '* samvude tattha se maha-vire 
padisevaman6 pharusaim acale bhagavam riittha. 

14=9 1.23. 


1. om’oyariyam cael aputthe vi bhagavam rogehim ; 
puttho va se aputtho va se no saijjai teiccham. 

2. samsohanam ca vamanam ca gay’abbhanganam sinanam ca 
sambahanam na se kappe danta-pakkhalanam parinnae. 
3. virae ya gama-dhammehim riyai mahane abahu-vai . 
sisirammi egaya bhagavam chayae jhai'® asi ya, 

4, ayavai ya gimhanam acchai ukkudue abhitave . 

adu javaittha lihenam oyana-manthi-'” kummasenam. 
5.eyani tinni padiseve attha mase ya javae bhagavam. 
aplittha egaya bhagavam addha-masam adu va masam pi, 
6. avi sahie duve mase chap pi mase adu va apivittha . 
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Uvahina- 
suyam 


radvarayam apadinne anna-gilayam egaya bhuiije. 
7. chatthenam egaya bhufije adu va atthamena dasamenam, 
duvalasamena egaya bhufije pehamane samahim apadinne. 
8. naccana se maha-vire no vi ya pavagam sayam akasi 
annehim vi na karettha kirantam pi nanujanittha . 
9. gamam pavissa nagaram va ghasam ese kadam par’atthae 
suvisuddham esiya bhagavam ayaya-jogayaé sevittha. 
10. adu vayasa digifichanta, je anne ras’esino satta 
ghas’esanaé citthante sayayam nivaie ya pehae, 
11. adu mahanam va samanam va gama-pindolagam va aihim va 
sovaga musiyarim va kukkuram va viviham thiyam purao, 
12. vitti-ccheyam vajjanto tes’ appattiyam pariharanto 
mandam parakkame bhagavam, ahimsam4n6 ghasam esittha. 
13. avi stiyam va sukkam va siya-pindam purana-kummiasam |”! 
adu vakkasam pulagam va laddhé pinde aladdhae davie. 
14. avi jhai se maha-vire asanatthe akukkue jhanam, 
uddham ahe ya tiriyam ca loe jhayai samahim apadinne. 
15. akasai vigaya-gehi ya sadda-rives’'” amucchie jhai ;'” 
chaumattho vi parakkamam4ane na pamayam saim pi kuwvittha. 
16. sayam eva abhisamagamma dyaya-jogam aya-sohie 
abhinivvude amaille 4vakaham bhagavam samiy’4si. 

17=9 1. 23. 
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Endnotes to Schubring’s text (supplied by W. Bollée): 
1. The metrical parts indicated as such here have not been inserted by Yamakazaki and Ousaka’s pdda index, 
e.g., Ayar. 11, 14, though the parallel Szyagada 1, 1, 1, 3 is mentioned. 
2. Cp. Ayar. 2, 7, 2 at the end; Say. 2, 1, 1; 2, 3, 1; 2, 2, 1; 2, 4, 1; Das. 4 at the beginning; 9, 4, 1; Utt. 16. 
3. Cf. Say. 1, 8, 18b: tam parinnadya pandie. 
4. Cf. Ayar. 2, 2, 3, 1 and Say. 2, 2, 81.. 
5. Also Das. 8, 60a and cf. 60c. 
6. Cf. Say. 1,2, 1, 21c. 
7. Also Utt. 36, 2b. 
8. Cf. Das. IV, at the beginning (4, 9 in the 1987 Ladnun ed.). 
9. Cf. Sty. 2, 2, 6. 
10. Cf. MN I 415. 17. 
11. For 11ff. cf. Sty. 2, 1, 39. 
12. Also Siiy. 1, 5, 2, 18b; 1, 10, 18c; Utt. 14, 14b. 
13. Cf. Say. 1, 10, 18. 
14. Cf. Isibhas. 45, 1. 
15. Cf. Say. 2, 1, 38. 
16. Say. 1, 9, 5 = Utt. 6, 3 (mama); cf. Dhp. 288; MN II 73, 11. 
17. Cf. Sty. 2, 2, 6f. and 29ff.; Viy. 369b 13. 
18, Omit or read v’. 
19. b = Say. 1, 3, 1,1 1d. 


20. The changes here on this page are suggested by Schubring in his translation p. 75, fns 3 and 4 (p. 87, fns 52 
and 53 above). 


21. Also Say. 1, 7, 19c. 
22. For b cf. Dap. 130b. 
23. Cf. Sty. 1, 13, 21a. 


oe Sloka-pdda, see Schubring’s note 2, p. 77 (p. 89 fn. 68 above), and note 3 (69) for the brackets in the next 
ine. 


25. Cp. Suttanipadta 854b. 

26. Also Das. 8, 29d. 

27. Cf. Say. 2, 1, 56. 

28. Cf. Say. 1, 8, 14. 

29. Cf. Siiy. 2, 6, 21c. 

30. For the change here see Schubring p. 78, n. 2 (p. 90, fn. 79 above). 

31. For the change ibid. n. 4/81. 

32. The indentations omitted here because of Schubring’s n. Son p. 78 (p. 90, fn. 82 above). 
33. Cf. Sty. 2, 1, 31, et passim; 2, 2, 55; 2, 4, 9. 

34, Also Sty. 1, 1, 1, 3d; cf. Suttanipata 275d. 
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35. For the changes here and in the next line see Schubring p. 79, n. 1 (p. 91, fn. 88 above). 

36. The same as Isibhasiyaim 1 (Schubring 1942, p. 502, line 7). 

37. The indentations removed in these two because of Schubring’s note 5 on p. 79 (p. 92, fn. 93 above). 
38. Cf. Suttanipata 950b. 

39. The square brackets are taken over from Schubring’s amended personal copy of the text. 

40. This instead of jjam. Scubring p. 80, note 5 (p. 93, fn. 101 above). 

41. For the change here see Schubring p. 81, note 3 (p. 94, fn. 107 above). 

42. b = Utt. 6, 12d. 

43. See Schubring p. 81, note 5 (p. 94 fn. 107 above). 

44. Cf. Sity. 2, 5, 3b, etc. 

45. For the quotations in these three lines see Schubring, p. 82, note 3 (p. 95, fn. 110 above). 

46. Cf. Siiy. 1, 7, 9. 

47. Cf. Sty. 2, 1, 60; 2, 1, 1, etc.; 1, 16, 2; 2, 3, 38. 

48. Cf. Utt. 6, 14b. 

49. Cf. Das. 11 XVII. 

50. For this addition see Schubring p. 83, note 2 (p. 96, fn. 116 above). 

51. Cf. Say. 1, 11, 24a. 

52. Say. 2, 1, 46. 

53. For the change from vi to pi see Schubring p. 84, note 1 (p. 97, fn. 121 above). 

54. Cf. Say. 1, 5, 2, 24 and Suttanipata 515b, 368b. 

55. For a, cf. Dhp. 146a. 

56. For the changes here (including puttho to pudho) see Schubring 84, note 4 (p. 98, fn. 125 above). 
57. Cf. Say. 1,3, 4, 15cd; 1, 9, 34cd; 1, 15, 9cd and Samyuttanikdya 1 121, 24. 

58. Cf. 2, 4, 1,4 and Say. 2, 2, 23. 

59. Cf. Siiy. 2, 1, 48f. and 2, 4, 18. 

60. This emendation for the metre. See Schubring p. 86, note 5 (p. 100, fn. 137 above). 

61. See Schubring p. 87, note 3 (p. 101, fn. 142). 

62. Also S#y. 1, 5, 1, Ele; 1, 6, 4a; 1, 10, 2a; 1, 14, 14a; 2, 6, 14a and 31a. 

63. Indentation omitted because of Schubring p. 87, note 6 (p. 101, fn. 138 above). Cf. also Say. 2, 1, 24. 
64. Indentations omitted because of Schubring p. 89, note 2 (p. 103, fn. 147), The same for line 12. 
65. Cf. Suttanipadta 645ab. 

66. Also Das. 9, 2, 14ab. 

67. Indentations omitted because of Schubring p. 89 note 5 (p. 103, fn. 157 above). 

68. Cf. Sly. 1, 2, 3, 12a. 

69. For the semicolon here see Schubring p. 91, note 3 (p. 105, fn. 166 above). 

70. For the single quotes here see Schubring’s note after the one above. 

71. Also 2, 15 Ill and Das. 4 Il] and V (1987 Ladnun ed. 4 §§ 13 and 15). 

72. Cf. Uit. 9, 3Sab. . 


— 


ry 
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73. For the changes here and in the next line see Schubring p. 86, note 4 (p. 100, fn. 136 above) and p. 93, notes 
3 and 4 (p. 107, fns 181 and 182 above). 


74. This for jam according to Schubring p. 93, note 5 (p. 108, fn. 183 above). 

75. Cf. 2, 4, 2, 1f. See Schubring p. 94, note 1 (p. 108, fn. 187 above). 

76. CE. Utt. 24, 8c. ; 

77. See Schubring p. 94, note 4 (p. 109, fn. 190 above). Cf. Das. 4 § 9 (1987 Ladnun ed.) 
78. b= Utt. 2, 16b. 

79. CE. Stiy. 1, 2, 2, 28. 

80. Also Say. 1, 2, 2, 12d. See also Schubring p. 95 note 1 (p. 109, fn 193 above). 

81. For the change in the lineation see Schubring p. 95, note 4 (p. 110, fn. 196 above). 
82. See Schubring’s note following the one above. 

83. Also Viyahapannati 1, 166 and 171 (1992 Ladnun ed.). 

84. For the changes here see Schubring p. 96, notes 2 and 3 (p. 111, fns 202 and 203 above). 
85. So metrically, instead of samiyde. See Schubring p. 96 note 7 (p. 111, fn 207 above). 
86. This series also in Sizy. 2, 1, 15 and presumed in 2, 4, 2, 18. 

87. Should this be paritta-? 

88. Schubring notes Pancasiitra SOb in the margin of his personal copy, and adds ettha. 


— 


89. Here Schubring notes Pancasiitra 49b. 

90. For this Schubring supposes rukkhd. See p. 98, note | (p. 113, fn. 2 above). 

91. For the added tehim see Schubring’s note following the one above. 

92. Should one add va? Cf. 29, 15; 39, 5, etc. 

93. Does b = Das. 6, 68? 

94. b = Say. 1, 1, 1, 6d. 

95. b = Utt. 5, 7b. 

96. This instead of paveesadmi according to Schubring p. 98, note 6 (p. 114 fn. 7 above). 
97. Also Das. 10, 13b. 

98. Read: -dsae, cf. Aydr. 1, 8, 8b and 13d, etc. 

99. Lines 17f. = Sy. 1, 13, 2cd. 

100. See Schubring 102, n. 2 (p. 118, fin. 26 above) for the deletion of the point. The b-pdda here = Siiy. 1,9, 7b 
101. This instead of °ndne according to Schubring’s note after the one above. 

102. For this up to dhammam on the next p. 32, 4 cf. Siiy. 2, 1, 57. 

103. So to be read according to Schubring p. 103, note 3 (p. 118, fn 32 above). 

104. Also Aydr. 2, 2, 3, 26; 3, 2, 4; 10, 3, 6. 

105. The 1975 Ladnun ed. has vujjh°; cf. Utt. 23, 65b vujjh° pdninam; 80b bajjh° paninam. 
106. Also Say. 1, 3, 3, 21ab; 1, 3, 4, 22ab. 

107. See Schubring p. 103, note 8 (p. 119, fn. 37 above). 

108. Brackets and quotes in these two lines according to Schubring p. 104, note 1 (119, fn. 38 above). 
109. Aiso Say. 1, 7, 30a. 

110. Cf. Utt. 4, 9d; Siiy. 1, 5, 2, 25d; Utt. 2, 37c; 4, 13d. 


— 
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Lik. Ayar. 2, 4, 1, 2. 

112. Ayar. 2, 2, 2, 8. 

113. Say. 2, 1, 17; 21 and 24. 

114. Cf. Dhp. 98a = Thag. 991a = SN1 233, 3a; Suttanipdta 119a; AN] 281, 5a; II] 354, 9a = SN'1 69, 17a. 
115. b= Say. 1,9, 1lb= 11, Ib. : 

116. Also 14, 5, et passim. Cf. further Das. 4 at the beginning. 

117. Cf. 2, 1, 1, 11; Say. 2, 1, 55. 

118. See Schubring p. 106, note 1 (p. 122, fn. 45 above). 


119. Schubring says in the note after the one above that this is. to be made conspicuous as a line (24a), with vi 
added. 


120. Also Sity. 2, 1, 17. 

121. For the changes here see Schubring p. 107, note 5 (p. 123, fn. 50 above). 

122. Cf. Dhp. 405a = Suttanipata 629a. 

123. Cf. 2, 5, 2, 1. 

124. For the end of sentence see Schubring p. 109, note | (p. 124, fn. 58 above). 

125. So instead of nissesam according to Schubring p. 109, note 5 (p. 125, fn. 62 above). 
126. See WB’s note on the translation. 

127. This series also in Say. 2, 1, 13 = Ray. 667 and (as Gryds) Utt. 30, 16f. 

128. Read di-y-attha. For this form see Schubring p. 112, note 2 (p. 127, fn. 75 above). 
129. For this extra line see Schubring p. 113, note 5 (p. 129, fn. 82 above). 

130. b = Siy. 1, 1,1, Sd. 

131. a= Say. 1,3, 2, 13c. 

132. Stanza 6 = Say. I, 8, 15. 

133. b= Sy. 1, 9, 30d; Utt. 2, 32d. 

134. a= Utt. 2, 11d. 

135. For the single quotes in these two lines see Schubring p. 115, note 2 (p. 131, fn. 90 above). 
136. b = Say. 1, 1, 2, 12b. 

137. Read -ie? 

138. a= Siiy. 1, 8, 26c = Utt, 2, 26c. 


139. This instead of se suggested by Leumann 1929, p. 161 in his review of Schubring’s book translated here. 
Schubring inserted these emendations in his personal copy of the published text with a ballpoint pen (as against 
using a pencil, as he usually did). This was probably done after reading Leumann’s review and after agreeing with 
his suggestions. The English translation of Leumann’s review is supplied in an appendix here. The pages of Leu- 
mann’s review that concern us here are 160, line 32 to 162. Since the words can be easily located in‘Leumann’s 
review the emendations which Schubring accepted are indicated in square brackets with an asterisk [...]*. 


140, Schubring agreed for metrical reasons with Leumann’s suggestion to delete -m here, which he did in his 
personal copy of the text with a ballpoint pen (see the note above). The same for the others below. 


141. So Leumann p. 161, line3. 

142. In his personal copy of the text Schubring changed the order of lines 27 and 28 here. 

143. Deletion suggested by Leumann, p. 161, line 12. See also Schubring p. 116, note 3 (p. 132, fn. 96 above). 
144, See Schubring p. 116, note 4 (p. 132, fn. 98 above). 
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145. This to be deleted according to Leumann 1929, p. 161, line 13. 
146. Change from ahda-° to ahd-° according to Leumann, p. 162, line 2. 
147. So instead of pamajjiyd according to Leumann p. 161, line 16. 
148. Deletion suggested by Leumann, p. 161 line 12. 


149. So metrically correct instead of care according to Schubring p. 118, n. 1 (p. 134, fn. 111 above). Leumann 
also accepts this, p. 161, line 18. 


150. So instead of bahii. 


151. Read eso or esa according Schubring p. 118, note 2 (p. 134, fn. 112 above). Ibid. for the new line beginning 
with bhagavaya. 
152. The -m is deleted in Schubring’s personal copy. This endnote no. appears several times below. 


153. What is in brackets is to be deleted according to Schubring’s personal copy. This endnote no. appears several 
times below. 


154. This instead of nagare according to Leumann p. 161, line 15. Cf. Say. 2, 6, 15a. 
155. So instead of sevai according to Leumann p. 160, line 36. 

156. So instead of dsi according to Leumann p. 161, line 3. 

157. Should this be dvi? Cf. avi, Pischel § 342. 

158. This instead of Aucard (and instead of uvasaggd in the next line) according to Leumann p. 161, lines 24f. 
159. For this and the previous line see Leumann p. 162, lines 19ff. 

160. c = S#y. 1, 10, 14a; 13, 18a. 

161. So instead of tamsi according to Leumann p. 160, line 26. 

162. This change according to Leumann p. 162, line 9. 

163. This instead of -@ according to Leumann p. 161, line 3. 

164. This or s@° according to Leumann p. 160, line 34. Also below in stanza 13, line 19. 
165. For b cf. Sizy. 1, 3, 1, 16b. 

166. So according to Leumann p. 161, line 2. 

167. So according to Leumann p. 160, line 36. 

168. So according to Leumann p. 161, line 16. 


169. So according to Leumann p. 162, line 22. See also Schubring p. 120, note 6 (p. 137. fn. 133 above) and the 
one after it for the new punctuation. 


170. This instead of -u according to Leumann p. 160, line 36. 

171. 13be = Utt. 8, 12be. 

172. So according to Leumann p. 161, line 6. 

173. For the semicolon see Schubring p. 121, note 6 (p. 138, fn. 140 above). 
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Analysis 
(Schubring’s page numbers are supplied in the form (...).) 


(45) The comprehensive tradition which has come down to the present time in the layers of 
the Niryukti, Ciirni, Tika and Dipikd attempts to present an understanding of the Acadradnga and 
it reproduces the intentions of the text as we have it today by and large correctly. For, in the 
first Srutaskandha, with which the following is solely concerned, what provokes the surprise 
of the reader (is that): the creation of an uninterrupted continuity of verse, fragments of verse, 
right up to prose and from it the resultant logical and linguistic somersaults, is not its (the 
tradition’s) doing, but already goes back to the redactor of the text. An original accomplish- 
ment is evident in the explanation of individual words, where the scholasticism common to the 
commentators often obscures the simple sense of the old words and has lead sometimes to a 
re-interpretation, sometimes to a misunderstanding. 

This traditional interpretation, certainly to be respected for its value over the many 
centuries, is reflected in Professor Jacobi’s translation of the entire Acdrdnga in volume XXII 
of the Sacred Books of the East (1884) in which he, apart from the Niryukti which hardly deals 
with the (original) wording of the text, and the Carni, agrees with the interpretation of the 7ika 
and its excerpt, the Dipikd; he thereby, however, brings to light many metrical parts, much 
more than in his 1882 editio princeps. In the same way, Bose where he deals with Jainism in 
his Hindu Philosophy (Calcutta, 1887), and Pullé in Catalogo dei Manoscritti giainici della 
Biblioteca Nazionale Centrale di Firenze (Florence, 1894) stand on the basis of tradition, the 
former closely following Jacobi. Even Devraj 1902, to conclude from the notes which he takes 
from the Tikd, is completely dependent on it, at least in the explanation of words; and his 
arrangement of the text in 522 short paragraphs is only apparently a progress in free judgement. 

The textual-historical examination, which I attempt in the following for the first time, 
produces quite a different picture, in front of which the difficulties which were felt by editors 
and translators till now obviously disappear. (46) The examination begins appropriately with 
the distinction between metrical and prose parts. 

The metrics of the Bambhacerdim—so the traditional title of the first Srutaskandha— 
contains tristubh, jagati, Sloka, ryd, and quite sporadically also vaitdliya (24, 29) and aupac- 
chandasaka (29, 1) The distribution of the verses in between the prose is not uniform. Some- 
times both are in constant alternation, sometimes there is an undisturbed series of stanzas, 
sometimes there are long periods without any trace of verse at all. Two kinds of style, now, 
should be distinguished: first, the prose style, unmixed prose discourses in broad detail, 
largely in an organized construction of complete sentences. On the other hand, the frequent 
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incompleteness or the lack of careful syntactical finish and, in general, the extremely curt way 
of speaking is characteristic of the prose in the second form of expression interspersed with 
metre, which is why it will be called the verse style. This picture of the text which in 
frequency dominates the prose, is characteristic for the whole of the Bambhacerdim and so 
made Weber (1883, p. 253), in actuality before Jacobi’s edition, to erroneously suppose an arti- 
ficial language in the manner of the brahmanical sitra technique, designated by Barth (Revue 
de l’Histoire des Religions XIX [1889] p. 282) as: (“lambeaux de sentences énergiques, tout 
imprégnés de ferveur” (‘scraps of energetic sentences completely pregnant with fervour’)). 

In the further analysis of the verse style I combine the metres which are related rhyth- 
mically and, where they appear in the prose around them, I call the ¢ristubh-style those portions 
with tristubh and jagati lines, and sloka-style those with sloka-lines, sometimes beginning with 
an aryd. 


It should be shown now ... see pp. 17-21 above (Schubring pp. 46-51). 


(51) After each of the extant chapters have thus been divided each into its own group of ideas, 
excepting the Uvahdna-suya which as a different kind of annex is left out for the moment, 
places which have the same manner of expression within the same style can be combined, even 
beyond the limits of the (individual) chapters. In the prose style I believe myself to be right — 
in supposing 1A, 4A, 5A and 8BE as originating from the same source. Common to these 
fragments—in their summary here and in the following cases one should not expect whole 
complexes—is a discussion of dogmas and their opposition in favour of the doctrine of re- 
embodiment and the highest precept resulting out of it to protect the life of other beings. In the 
form of expression one compares 1A: iha-m- (evam) egesim (no) sanna (ndyam) bhavai with 
8B: iha-m-egesim ayara-goyare no sunisante bhavai and evam tesim no su-y-akkhde no supan- 
natte dhamme bhavai; 4A: aikkhamo, pucchissdmo, sahissdmo with 8E: lajjamo; 1A: eyavanti 
savvavanti logamsi with 4A 5A: avanti key’ Gvanti logamsi; 1A and 8E: tam parinndya mehavi 
n’eva sayam etc. Such a stylistic relationship, on the other hand, cannot be discovered in the 
groups 1B, 2B, and 8A which have as their subject a display of honour and rendering of 
service. Rather, the latter two display a completely different diction and 1B, apparently on the 
acceptance of such demonstration, in its brevity does not allow any conclusions. But that 6D 
goes together with 8G is obvious. 8H for its part stands isolated. 

If the broader surface of the prose style lets the manner of expression appear more 
definite, and thereby facilitates the relation between the groups, then in the verse style it is 
practically only the content which is relevant. In the sloka style the content of the following 
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is related: 1C, 3B, 6B: I = world, i.e., protection of beings (52); 1D, 2D, 6C: loyalty and 
relapse, what does relapse consist of? why does it happen?; 3C, 4B: equanimity in physical and 
mental temptations. In the first case the assertion of an old connection is not demonstrable, but 
more so in the last. ; 

Here one sees the immediate link through eyam and, in comparison to the other pieces, 
the recurrent form of address; an indirect proof is that the previous gabbh’ai in 23, 13, in 
recalling 17, 10, gives rise to line 17, 24, a feature that will be referred to below. What cannot 
be connected is 2C which is itself split through the dissimilarity in naming the organs; 5B 
makes up a rounded whole which does not appear to require any extension, but still 8C would 
be connected here. Although three age groups are mentioned there, only the latter two are 
described; I find the first in 5B where the comments seem to be about the younger monk (21, 
6 23, 2, perhaps also 24, 2). Further, 22, 26 is parallel to 35, 6. The language of 5B evinces 
various peculiarities: hoi and hou next to bhavai (which in 29, 12 = 21, 16 is replaced by oi), 
etc.; kaya instead of kada, viyakkhaya and vikkhdya next to viydhiya; conspicuous is the use 
of magga in 22, 9 and of guna in 24, 14. Also the influence of a vaitdliya section in 24, 28f. 
deserves to be mentioned. 

Of the places in the tristubh style, finally, 1E, 2A, 3A, 4C and 8D deal with the 
content of the doctrine and, moreover, without a planned construction; 3A is connected to 2A 
as a direct continuation because the dukkha in 13, 9 is nothing else but the harm producing 
chana in 12, 30. 3A tol6, 4f. and also 4C to 18, 12ff. contain references to heretical views. And 
in the connection between 1E and 2A one notes that here, as in 23, 23 after the sentence se 
vasumam — no annesim one of the rhetorical figures which are not seldom follows in the text 
(see below). The remaining tristubh groups SC and 6A belong together through the common 
relation to the reception which the doctrine finds in the listeners. 

In the conclusion of this investigation of what belongs together the question now 
emerges: what in fact is the so-called “verse style”? The most obvious explanation is assuming 
them to be sermons in prose with richly strewn quotations in verse, an impression expressed 
by Jacobi 1884 in the introduction (p. xlviii) to his translation. Opposed to it, however, now 
that the proper relations have come to light, is that in these complexes there are only metrically 
similar verses or fragments. That is, the prose is not primary, because it would then be inexplic- 
able why their author extracted the illustrative quotations only from similar sources, but rather 
that precisely these metrical components make up the skeleton of our verse style. Popular series 
of stanzas were at the basis of these explanatory and interpretive addresses. These (53) 
addresses themselves, however, have not come down to us in their completeness. Rather, they 
are extant firstly only where their connection to the verses was especially intimate, in between 
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which (verses) the preacher inserted his own words, often disturbing the rhythm, or reworded, 
supplemented, yes, limited, the content (13, 4). Not seldom are verse quotations included in 
these elucidations: these are the places which unlike the spoken (“...”) and reflected (“...”) 
words appear in the text in special quotes (, ...‘). Secondly, striking places have remained, 
mainly technical, schematic (23, 3) and logical (25, 12-16) series and enumerations which as 
such imprint themselves on one’s memory. The longest such series can be found in 1C and 3C, 
in both cases, namely, near an accumulation of certain chiastic figures which have also been 
retained as orientation signs. Fifteen of them are to be counted in the text: from 3, 14 je logam 
abbhaikkhai, se attanam abbhaikkhai and vice versa onward. Through their appearance in both 
kinds of the verse style—albeit in uneven distribution— they are a proof of the approximate 
simultaneity of their origin and in their conspicuously large number together with several puns 
(16, 14f. 25, 26) a characteristic of the rhetorical individuality of the preacher. That Mahavira 
himself would be the preacher is out of the question in view of the direct reference to him (12, 
19 33, 22 39, 15). On the other hand, in the group of prose fragments 1A, etc., the ipsissima 
verba are evidently also introduced as such (cf. Caillat 1994, pp. 76f. (WB)). 


Against the background of the so to say “sermonized” verses the analysis thus reveals 
the pure metre which admittedly does not quite splendidly do justice to the rules of regular 
verse construction.‘ The metre is far more irregular than that of the Sz, Utt. and Das. to which 
the metrical parallels of the Acar. include only correct lines. At a closer examination, by far 
not all lines indicated as metrical in print can be taken into consideration. Those which are 
more strongly disturbed are omitted even when, partly on the basis of parallels, I express my 
conjectures regarding how they are to be read metrically. Often one should not attempt to 
determine them entirely. The assumption of the verse character is based, e.g., for the 
conclusion of 22, 4 and for 29, 9, on the concluding viyahie which is very popular as a verse 
end. A jagati metre is to be supposed in 9, 24; 13, 16 could have read: ... sidsina-ccdi 
pharusiyam na veyai ; 29, 27ff.: cira-rdyam riyamananam daviydnam pas’ ahiydsiyam,; evam 
tesim kis@ baha@, payanu(e) mamsa-sonie. But who can prove this? 


By way of conjecture I also have for 6, 19: appam khu Gum iha manavanam. The 
expression iha-m-egesim transmitted here has a reprimanding tone, as also almost always ege 
alone. But according to the meaning” the line cannot entail an accusation. For line 9, 11(read): 
anohdtard ee (cp. p. 61) or anohamtaragd ee. Line 13, 18: nare (54) jard-maccu-vas6vanie, cp. 


' See Jacobi 1915, pp. 283f. for his reservation concerning Schubring’s method of identifying verse fragments 
and explaining the genesis of the Aydar. which Schubring edited and is supplied in an appendix (WB). 


. Schubring uses the word “Sentenz” which means ‘aphorism’. For Jacobi this line is not an aphorism (WB). 
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se soyai maccu-vasovanie in Utt. 13 21; 13 21, for instance, manta hu eyam; 15, 20: anonna- 
viiginchade kim ...; 15, 26: viragam gacché riivesu; 16, 10 could originally have run: kd’rai ke 
ya dnande; 17, 25: tam aittu na nikkhive, cp., Das. 5 1. 85; 17, 26: ditthehim gacché nivveyam; 
19, 15: pavaiyd (accusative) dhu sammatta-damsino; 19, 27: nivvuda padva-kammehim; in 20, 
9 bale avvocchinna-bandhane is to be omitted; 20, 12: dndé n’atthi lambho (cp. next page); 
21, 22: @vattam eva palimokkham Ghu —the end of the sentence as it is now could have been 
built according to 9, 17 = 13, 7; 21, 27f.: viggahassa ayam khane; 22, 16ff.: ‘suppadibuddham 
stivantyam’ ti nacca eesu vipparakkama bambhaceram; 26, 1: [se] abhibhiiya addakkhii, je 
maham abahi-mane; 26, 8: nitthiy’atthi saya vire @gamenam parakkame (= 31, 17); 27, 9: jaha@ 
vi kumme;, 27, 11: rukkhG@ nivesam jaha no cayanti; 27, 12: evam pi ege (tehim?) kulehim jaya; 
28, 4: paveessam, cp. kittaissam in Das. 5 2. 43; 28, 21: aha ege tam accdi, in 29, 2: paganthe 
is to be omitted; the same with je logamsi in 29, 7; 30, 3: riyantam virayam bhikkhum (cp. Utt. 
2 6) arai kim vidharae; 31, 12: jand bhavanti liisaga; 35, 5: majjhima-vayasa v’ ege. In other 
lines a minor transposition or omission of individual words is sufficient. (Some remarks 
regarding this can be found in the glossary under the first word of the line (the glossary has not 
been included here).) 


The places which are characteristic for a tristubh (jagati) line in the 11 (12) syllabic 
scheme are the 3rd and the 8th until the 1 1th (12") syllable which are always short (with the 
exception of the 3rd in 6, 29 and 24, 10) or have the form ~— ~ ——(or ~ —). The remaining 
syllables are handled freely. The deviations from the scheme, however, are concentrated in 
three specific forms of the line (the parallels are counted only once): 

1. The 6th and 7th syllables, both regularly short, are brought together as one long 
syllable. The caesura then is after the Sth syllable: 6, 2; 7, 7; 8, 19 (a quotation in the prose 
style); 9, 1; 12, 9; 14, 21; 16, 3 and 5; 18, 9; 22, 20; 23, 12 (jagati) and 18; 30, 16 and 27 (cp. p. 
56 below for a better variant for 15). There is a short syllable before these longs in 12, 26; 19, 
11 and 26, following this in 24, 9, and instead of it in 30, 15. The total number of these cases is 
19, opposed to 7 each in Su. and Utt. and 2 in Das. (9 3. 6a and 12 7y), 

2. The 5th syllable of the scheme is short, i.e., 3 shorts follow one after the other: 6, 28 
(jagati); 13, 9; 18, 12. and 17 (if one reads ya); 19, 24 [21, 22 according to my conjecture]; 23, 
6 (jagatt); 28, 9; 30, 18. Altogether 9 cases, with as many in Si., 7 in Utt., and 1 in Das. (8 40a 
=91.12B =2. 3a). 

3. The line has an extra syllable after which is the caesura after the 4th syllable in the 
scheme: 9, 9; 13, 14£.; 19, 13 [22, 16 according to my conjecture]; 24, 13; 32, 23. Altogether 7 
cases as opposed to only 2 in Sa. (I 13 236 and II 6 21a). 
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In the §/oka, which like the tristubh and the jagati, does not lack in irregularity and 
surplus syllables, we examine the 7th syllable and its appearance as short in the (55) odd pddas 
and as long in the even ones. For this distinction it can be noted that in a series of cases a 
transposition of the pddas is to be assumed: 3, 12 links up better with 10 than with 11; 4, 22 can 
only follow after 23; 19, 30 20, 12 and 28, 16 seem to appear behind their preceding lines 
because of their being annexes; and 15,48 20,7 28, 4 and 31, 23 are for some other reason 
before their previous lines. Only in 40, 1 is a case where both the pddas really have their 
characteristic properties interchanged. Apart from this place the 7th syllable of the even pdda 
is long four times (twice each in the Sz. and Das. and thrice in U?t.). In the odd pdda, on the 
other hand, without counting the above cases, it is short 31 times (12 in the S@., 120 in the Ure. 
and 35 times in the Das.). A part of the verse openings can also be scanned as a@rydas and that 
is exactly why they are indented to the right in print, just as @ryas would be. Indubitable drya- 
padas, because they are six or seven syllabic, appear in: 10, 28; 12, 16 (of the type A, see p. 60); 
22, 26; 27, 16. 20. 24. 31; 30, 19 (instead of an even sloka-pdda); 32, 20; 38, 1; 39, 13, and also 
in the omitted variants in: 4, 10° (sampayanti); 13, 20°; 21, 6°; 24, 16°; 29, 15° and 17°; 33, 20°. 


The conclusions from these metrical qualities are to be reserved for later investigations. 
Indeed, nothing is achieved with a mere comparative statistic because the related texts will 
have to be considered not as a whole, but according to their parts. As far as I can see, the 
tristubh form indicated in 1. above, for example, is limited in the Urt. from chapters 12 to 14. 


To the attempt at making an analysis I follow up with a synthesis. The task is to 
investigate how the mosaic has come about that is before us today, to proceed again along the 
way which the redaction took with the intention of creating a whole. The tradition by and large 
merely maintained the sequence of the extant crucial words and verses; however, in their circu- 
lation many fragments became detached from their old context and had to be brought in order. 
Even the tradition was not always sure. Thus, the sentence fragment in 11, 25, se ttam, can only 
be explained (by saying) that in this place the memory that a samutthde has to appear here in 
continuation of the thought left in 11, 14, brought about the sentence which otherwise does not 
at all fit in with the rest. In uddesa 6 | one sees the insertion 27, 15—28, 4, beginning with tehim 
[-tehim C] kulehim Gyattde jaya and continuing the tristubh style beyond it with ... attatde 
tehim-tehim kulehim ... abhisamjdyd. Line 32, 14 is completely out of context after 13, it is 
possible after 15 at the most; 16 has the same beginning tamhd. Also, kankhejja kdlam in 32, 
23 after kGlovanie is to be mentioned. In the same way, there is an evident anacoluthon in 33, 
28 with the beginning tam parinndya mehavi, and the same expression (56) in 34, 5 begins the 
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concluding sentence connecting to 33, 26f. In all these cases the tradition of continuation was 
therefore active, but how this continuation was to run was questionable. Leumann 1899, p. 591 
has shown that the redaction in such cases simply arranged the given variants one after the 
other, and so here too we have in front of us varying traditions. These are not the only variant 
readings of the text, but those which have been given directly one after the other. I have 
indicated above the more detailed variant of 7, 3-6 which appears in fragments in 10, 7-11. 9, 
18f. and 21. Moreover, one has to regard as fragments: 14, 18f. from 14, 10f£.; 30, 27f. from 30, 
15-18; 38, 20f. from 37, 14-26. 


In grouping the fragments together one has to ask what criteria were decisive for it. The 
gaps in the text, then, which the analysis regards as beginning something new, have to be 
investigated in their connection to one another. It is not surprising that the arrangement follows 
with regard given to the content, but indeed how easily the redactor—to give a name to the 
author/s of the present form of the text—was satisfied with the appearance of an external 
relationship of content. The temptation for the link is in fact often great as, e.g., in 20, 16f. or 
22, 15f., where the sentence seems to continue; or 9, 2 where mattd seems to correspond to 
dupaya and cauppaya (8, 27); and in 12, 14 nandi to rai. One interpretation, which I regard as 
erroneous, makes the words munda in 28, 31 and vidhiiya-kappa in 29, 18, to be taken as 
abstracts, to be connected to the sentences beginning with the concrete acela. 

It is less easy to excuse the redactor when, in order to undertake a stringing together, a 
word or word sequence here and there, indeed just the same verbal root or mere similarity of 
the sound, suffices. Within and outside the gap are the words: Joga in 2, 3f., 3, 12f. and 27; 
pudho in 2, 5f. and 6f.; te in 6, 23£; dhammavam (variant: °vi) and dhammaviii in 13, 13.f.; 
vayanti in 18, 13 and 15; appa in 19, 19 and atta in 19, 21; bala 20, 31f; ettha 21, 1land 13 (2); 
from asana to paya-punchana in 32, 25f. and 33, 3; the word sequences /ogamsi jana and 
logassa janitta in 13, 9f.; the sentences tam no karissdmi in 4, 15 and tam je no karae in 4, 17. 
As in the preceding the roots which appear in the sentence put together are: pari-jfid in 1, 19; 
budh in 2, 16; pramad in 4, 3; jid in 5, 22; and gam in 15, 27. The mere sound connects: tande, 
sarande with hassde, kiddde, etc., in 6, 25f.; immediately following this pamattd with hantd, 
chettd, etc., in 6, 30f. (!), whereby also je and se have been misleading. According to the model 
of samsamciyanam in 9, | tivihenam is entered again after mdnavanam in 9, 21 !Perhaps sadda 
in 13, 11 has also been brought about by satthévaraya. 

It is not rare that the sentences which follow each other have neither a linguistically 
externa! nor internal relation. This can be explained for (57) a part of the cases in this way: that 
the train of thought in the insertion runs in a different direction and hence no bridge leads back 
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from its tentative end to the disturbed context. However, I do not conceal that, more often than 
not, the reason for the sequence at hand is not clear or at least, in the explanation that comes 
to mind at the moment, is quite uncertain. 

It is to be supposed that the redactor in a few cases joined fragments together with an 
artificial device. Thus, in both the groups 2A and B, neither of which contains a trace of the 
idea dominating the other, one sees connected to each other: 6, 11 by the word tam-jahd; 6, 14 
by the repetition of vase pamatte; and 9, 6 by the words iti se parass’ atthade. Even tam-jaha@ 
in 6, 20 gives a tertiary impression. It is as if the redactor, after having taken such liberties in 
the first chapter, as will be shown presently, now also in the second, wanted to make his own 
contribution by filling up the gaps. One place of this kind I see in the repetition of 30, 9 at the 
beginning of the new uddesa. 

Even more external is the achievement of the redactor where he puts fragments together 
for the sake of a uniform construction of several uddesas. In the Sammatta both the beginning 
and the conclusion are distinguished by the importance given to the prose sentences. The fifth 
chapter displays a deliberate distribution of the dvanti sentences at the beginning and in the 
middle of the first uddesa, from where indeed the name Avanti of the whole section comes, 
instead of the gonna-ndma (Niry. 238) Loga-sara. In the Vimoha one notices the insertion of 
verse lines before and in between the repeated prose sentences at the end of the second uddesa. 
The intention of the arrangement is even more prominent in the fourth to the seventh uddesas, 
all of which begin with the rules for clothing, 8G, and conclude with the same s/oka lines. The 
tendency in the Sattha-parinna is carried out most consistently. Here, the entire chapter from 
the second uddesa onwards displays a deliberately uniform structure. Each and everyone of the 
uddesas has as support, the sentences to 1A given above—the Carni summarizes them under 
the name dhuva-gandiya—which mutatis mutandis in stereotype repetition deal with injury of 
the earth, water and fire elements which are thought to be sentient, with plants, migrating 
animals and the wind element, a variation introduced with the world as a whole (/oga) at the 
end of 1 1 is concluded in 7 with the summary chaj-jiva-nikaya. Introduced and interrupted is 
the dhuva-gandiyd through sentences in the verse style, which apparently should represent 
examples for the transgression against each and every species of life. But it is clear that they 
cannot always be related to the corresponding elementary beings. The pudho-siyd pand, 
allegedly earth beings, are supposed to be subject to the loss of their limbs. But besides the fact 
that according to (58) parallel places and the language it cannot be concerned with prthivi-, but 
only prthak-sritah pranah, the enumeration of all parts of the body in 2, 23-30 is not compatible 
with these beings which are to be thought of as so to say uni-cellular; the word must refer to 
higher organisms. In the fourth and seventh uddesas the talk in verse style is about the killing 
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by fire and by thrusting or knocking (pharisa). Nevertheless, the grouping pretends (to give) 
a content of these sections, a content which should relate to the injury of fire and of wind! 
Deviating from the normal sequence in which the four elements earth, water, fire and wind are 
put one after the other (e.g., in Das. 4) the vau-sattha does not appear in the fifth uddesa. One 
sees that in the arrangement the redactor has let himself be led by the position of the verses, 
where the words eja and sampdaima, both wrongfully, have been brought in relation to the wind 
element. 

Now, did the redactor have before him the entire dhuva-gandiya for all classes of being, 
or did he vary the model in the second uddesa five times, for the sake of the uniform construc- 
tion of the chapter to be compiled? The situation that the repetitions unhesitatingly reproduce 
the syntactic confusions in 2, 9. 11. 13. 15f, and the fragmentary beginning in 20, speaks in 
favour of the latter assumption. Here, then, a kind of independent operation on the text would 
become visible at first, one that is not without parallels. It ts namely apparent that for the 
attainment of a good uddesa conclusion, sentences from suitable places have been repeated. 
The sentence esa magge until ndvalippejjasi concludes the short summary of the discipline in 
10, 30f. appropriately; where it appears in 8, 3—also coming after the ending ej/a—it disturbs 
the train of thought which, as we saw (p. 57 above), immediately continues beyond the uddesa 
limits. Just as little do the following fit in: uddeso until anupariyattai in 2 6 (13, 7); kim atthi 
until 2 ‘atthi in 4 4 (20, 26); and eyam monam (ndnam) (saya) samanuvasejjasi in 5 2,4 (24, 30) 
and 6 1 (28, 13), whereas in the first occurrence of all three phrases in 2 3, 4 and 3 4 one finds 
them natural. That the optative ending of the third person singular was changed unmetrically 
into the second person, ejjasi, the Acar. is known to have in common with the Si, Utt. and 
Das. 

We have still to talk about a feature which can be called an “induction” (Aus/dsung) and 
consists (in the following): the beginning of a common word sequence or an enumeration 
which links well in another place, but which does not bring about a suitable continuation in the 
case in question. The induced series, as is obvious, is capable of disturbing the train of thought 
and sentence structure, and to take them in a wrong direction. This accounts for se jahd vi after 
se bemi in 3, 6 from 27, 9 where a simile really follows; the conspicuous sayam in 3, 13 from 
3, | where it appears in opposition to anne; line 10, 2, which suddenly preaches about the 
prohibition of murder, from 27, 2 to which it belongs in context; ‘akadam karissdmi’ (59) tti 
mannamane in 11, 20 from 7, | where thereby the reason for the violent act is given. So also 
probably: the recollection of parinndya before 15, 28, brought about the very same line 14, 4 
after samdyaya; and koham ca, etc., in 17, 11 followed by eyam pdsagassa damsanamn ..., this 
very sentence stems from 16, 23f. after the shorter series. For 20, 12 (ande lambho n‘atthi tti 
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bemi), na vijjai, n’atthi — tti bemi appears in 17, 15 and 20, 26 instead of the probable dnaé 
n’atthi lambho; this may not be the only case in which ¢ti bemi is merely induced: c ‘eva after 
eesu in 22, 17, as in the Gvanti sentences, from 22, 13 (cp. p. 54 above); hicc@ uvasamam fits 
only in 19, 31, not 28, 17 where the relapse which takes place—this is indeed the meaning of 
the two words—is mentioned only in 28, 21. The half sloka pand pane kilesanti dropped into 
29, 16 apparently owes it appearance to the place in S#. 12 2. 14 caragd ‘du vd vi bheravda, adu 
vd tattha sarisivd siya; here the talk is really about wild animals, and the induction is only 
because of the thought, not the sound. In 31, 20 te phase puttho viro ’hiydsae would be 
traceable back to 22, 5: te @yankd phusanti: ...te phase puttho ‘hiydsae, because the sequel with 
this summary of apostate characters, initially deals with an unwilling listener; (talk about) the 
disloyal one out of weakness begins only in 32, 14 (actually 32, 16, see above p. 55). Quite 
clearly 33, 16 is occasioned by bhavai in 29, 25 36, 4, etc. In 35, 8 savvavanti ca nam logamsi 
appears after pariggahdvanti, as well as after eyadvanti in 1, 15.21. Finally, in 35, 14 kheyanne 
induces the whole series of qualities of a monk which are known from 10, 17ff., where the word 
bhikkhii makes the sentence here too to appear appropriate. 


The last chapter of the first srutaskandha bears the name Uvahdna-suya in the commen- 
taries. The designation Ohdna-suya chosen by Jacobi in his edition appears only in the 
manuscript B which alone mentions a title, apart from a single note in the margin in A. The 
beginnings of Mahavira’s career as a pilgrim make up the subject of the text, namely, accor- 
ding to the Miryukti, the four sections of his cariyd, sejjd, parisahad and tigiccha. However, 
words from each of the first stanzas are misleadingly generalized here. One finds, rather, Maha- 
vira’s cariya@ dominant in the third uddesa, pind ’esand in the fourth, and in the first general 
principles of his ascetic mode of life. As both show, (namely) according to the personal 
relation of this content, and according to the language in the recurrent use of the optative in the 
sense of the indicative and of asi with prominent adjectival and participial peculiarities, and 
also according to the form, where an old type of the dryd appears, the poem deviates greatly 
from the remaining parts of the Bambhacerdim. The reason why it was appended to them ts 
that it begins with a rule for clothing, even if with (60) one given by Mahavira for himself. Such 
rules for clothing, as we saw (on p. 51), take up an important place in the last prose uddesas 
of the Vimoho. One sees here again the redactor at work, how a passing contextual reference 
leads him to (make) a connection. Not only here is his hand to be noticed. Each of the four 
sections has the same stereotyped conclusion, namely, it is at least in part composed in the 
Sloka metre. The beginning esa vihi anukkanto exactly corresponds, in his backwards pointing 
manner, to phrases like (e.g.,) esa magge ... paveie (10, 31), which we have come across above 
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(p. 58) as being put in its place by way of conclusion (p. 53). Whether it is to be read 
metrically is questionable because the form — ~ ~ — is known to be avoided. The pada: 
mdhanena maimayd is known from the Vimoho (32, 22 35, 2 and 41, 26). The next pada can 
also be read as an arya. In this case, one would like to metrically emend the conclusion 
bhagavayda evam riyante (41, 27), which can be achieved with some violence: bhagavaya evam 
riyantenam (bhagavam is two-syllabic as in 42, 23). But probably there is to be a point after 
bha’ and evam riyam te is to be read: “so it is to be gone by you”. The deformed form riya = 
*rtya is made amends for by te which, in directly turning to the listener, finds its complete 
counterpart in the earlier uddesa conclusion “ejjasi (e.g., 7, 12 8, 4 10, 6). Moreover, it was 
unnecessary to attach a conclusion to the individual sections because in the word bhagavam, 
at least for the second to the fourth sections, a concluding climax was already thought of. 

The punctuation in the printed text follows the traditional idea of a continuous context. 
Nevertheless, an investigation into the metrical relations explains how it was undertaken. 

Jacobi 1884a pp. 595ff. and 1886 pp. 336ff. has dealt with the form of the dryd as found 
in the Uvahdna-suya appearing in Sa. I 4 and in Sutta-Nipata 8 and 14 (see Alsdorf 1968 (WB)). 
Its characteristic as opposed to the later type is: instead of the fourth foot the concluding 
anceps syllable after the third and the arsis to the fifth with two or three morae, in the latter 
case a trochee, and also the uniformity of both half stanzas; the 2nd and the 6th foot 
predominantly has the form of an amphibrach. Apart from these types A and C is the separate 
type B which has retained from A the thesis of the 3rd foot, but which in the manner of C 
allows a complete 4th foot to follow; it also has the shortening of the 6th foot in the second half 
stanza characteristic for C. Utt. 8 also evinces this form B, where as a rule both halves are built 
like C, but are equal (see Alsdorf 1966 (WB)). In our text there are following B as the first lines 
of a stanza: 1 1° (metrically more exact: jaha); 5° 6° (sayanam or sejjam); 7° 9° (the 6th foot is 
defective); 15° 2 2° 7° 3 8° 10°; as the second line: 2 6° 4 1° (if téicccham can be read) 3° (read: 
chaydé); following C as the first lines: 1 10° (Nae or vire instead of (61) Naya-putte) 20° (read: 
pamajjyd) 2 1° (the second half) 14°; as the second line: 2 12° (read: tusnié) 14°. 

Tristubh beginnings are in 1 16° 2 1° 9*, probably also 1 22° if one is allowed to restore 
bahum pasGrettu parakkamejja. Similarly the tristubh rhythm is latent in 2 27 and 4 14°, for 
which one should compare the pathdntaras. | see a Sloka beginning in 3 7*= 35, 9; 2 3° begins 
with prose. In the printed edition only 2 1° is indicated where, in dismissing the stanza with 
the words esd pucchd, the Ciirni seems to have doubted its authenticity. 

The remaining full and half lines are Grydas of the type A and, moreover, more or less 
metrically correct, if according to this (correctness) one considers the amphibrach in the 2nd 
and the 6th foot, surrounded by anapests or spondees in the 1st (here also iambuses), 3rd, Sth, 
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and 7th feet. A few inaccuracies, as pointed out above, would have to be corrected, although 
they perhaps do not stem from the tradition, but are original: 1 8* abhivayayamine, 11* abhocca, 
14* tasatde, 17° °yam ana’ (so alo the MSS), 2 5* sevai, > asi, 15° cdei, 3 4° karenti (= causative; 
k@° inserted for clarity), 6° °mdna- ?, 12° uccdlaiya, in | 16° kriyam and in 2 15° bhagvam are to 
be scanned; | 10* is in order if one transposes the verse halves and instead of Ndi-sue one puts 
say Nae (cp. 12, 19) or vire (the same in > see above); then gadhié is to be read. The position 
as it is today has been favoured by lines like 41, 14f. ending in addakkhi. 

To distinguish between lines of better or lesser metrical quality—which in short I want 
to call A, and A,— is not futile, but becomes significant as soon as one looks closer at the 
content. The stanza pairs 1 2f., on the one hand, and 4 an 22, on the other, are contradictory. 
According to 2f. in winter Mahavira either renounced clothing or, and this 1s the more probable 
explanation, refuses new clothing offered to him and then for more than four months, con- 
tinuing to wear the old clothing, was tormented by the vermin in it. According to the second 
stanza pair, however, after his pravrajyd, which according to Acar. II 15 22 took place in the 
first winter month, he wore the same garment for thirteen months, and abandoned it only in 
the second month of the second winter in order from then on to go without clothing. These 
stanzas with irreconcilable content display the following metrical picture: A, appears in 2° 3° 
>. A, in 2; on the other hand A, in 22*, A, in 4*" 22° (here there is a ¢ristubh beginning). In this 
way the first pair, according to occurrence of A, is to be seen as metrically more correct than 
the second pair. In the 1st uddesa the lines 5° 6* 7° 8° 10° (see above) 11°- 15" 16" 17° and 19° are 
of the same type A,. Now, it is not a question of contrasting these A, lines as a whole with the 
A,, B and C lines, because the contrast already features in our example A, (62) on both sides. 
But further observations evince that at least two contexts are worked into each other: the one 
consisting of lines of the type A, and also A,, the other not without A, but predominantly of 
the type A,, B and C (the latter appearing.also as insertions) and with hetero-metrical line 
beginnings. 

I am not attempting an exact distinction in which, by assigning (a passage) to A, 
sometimes on this and sometimes on that side, I could be guided only by moments of instinct, 
but I am only putting together what is now apparent. The Nagarjuniya reading of 1, 7° shows 
how the content is intended: “spoken to [by a woman] (or not) the Lord does not permit the evil 
action”; with padvaga, which would not be intelligible after 7°, sexuality is meant. Consequently 
7° is the continuation of 6", to which there is a copy (of the type B) in 6°; 7° is continued by 8°. 
With 15", after gaining the knowledge of universal sentience, an examination of the uvahi of 
the fool begins. Not 15°, and hardly 16*°, continue these, but 17° and 19*°; if, on the other hand, 
one strings together 17° and 18*°, then a much better sense emerges, now to be related to food 
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(ahakada) instead otherwise relating aivattiyad andutti to women. — 20° has no connection to 
20° and, moreover, it is a C line. This lets me suppose that the optatives appearing here are not 
this time used indicatively, but are authentic and that the line stems from another context. The 
same seems to me to be certain about 2 12°. To conclude from the similarity of the first half to 
38, 31 and 19, this line does not refer to Mahavira, but asserts a general monk’s rule. 

We are now already in the 2nd uddesa, the beginning lines of all of which, with the 
exception of 1", evince metrical deficiencies: 1° makes up a sentence unit in itself, whereas one 
expects a demonstrative dependent clause. The next lines read as if somehow pieced together 
out of prose series in the manner of Acar. II 2 2. 8, Jin. 89 and the conclusion of Aup. 38. That 
is why, although it is also not structured according to A,, 4° is to be connected to 1°, where the 
desired correspondence to jdo sejjao appears in eehim sayanehim. 

If one can not see 12° as a continuation of 12*, then one finds it in 15°", Since it isa C 
type, stanza 14 characterizes itself as an insertion which, in the spondee form of the 4th foot 
in a reveals an error (Jacobi 1886, p. 336). 

According to its content the 3rd uddesa is the most uniform; its stanzas display a form 
mixture which I have above contrasted with the A, type only occasionally mixed with A,. A 
disturbance of the context does not take place here. 

On the other hand, 1° of the 4th uddesa is in direct contradiction to 1°; the B line is linked 
to this A, line only because of the word roga. — 4° should not be connected with 4* because 
this (63) would mean that Mahavira would have eaten only that summer long in the manner 
described, whereas it is said in 5* that this lasted eight months long. Rather, one has to bring 
3° and 4° together. The former line appeared after 3* under the influence of the same train of 
thought which already appears in 35, 17ff. Stanzas 4° to 5* are of the type A). It is doubtful 
whether with 6*, where for a long section the type A, is again employed, also another fragment 
begins. There need not be a contradiction if one relates the half or full month abstention from 
drinking to those eight months and the other large pauses to the time afterwards. — From 14" 
to the end another context emerges which sounds more like the 2nd uddesa; with the exception 
of the first (and second) lines, these lines then also belong to the type A,. 


At the places where various contexts encounter one another, the same words or the same 
sound appear repeatedly in the bordering lines. Thus, 1 1 and 2" have tamsi hemante common 
to them, 7° and 8* ndbhibhas°, 17° and 18° addakkhi, and apart from this savva-kamm ’avahdo 
and savvaso kammuna ya here echo each other; thus from Nd@i-sue and Naya-putte the 
disturbance of the only possible sequence 9* 10° 9° 10° can be explained. In the second uddesa 
the word dsana joins the first two lines. Only the following observation is necessary, in order 
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to make it certain, that the Uvahdna-suya as we have it today is no less the work of our 
“redactor” than that of the previous chapters, for we have found in the latter almost all the 
features which characterize his work in the former. 


I do not think that I have to especially excuse the great detail with which I have dwelt on 
particulars in the course of the investigation. It has been a first attempt to look at a canonical 
Jaina work genetically. One would be able to proceed more summarily with other canonical 
texts. The same method used for them will likewise not rarely “reveal a swirling chaos of 
atoms”, to use Franke’s expression, whose observations for the Sutta-Nipdata (Franke 1909, pp. 
1 ff.), and often in a welcome way, confirm mine which were long established for me. Just as 
there for the history of the Tipitika, so also here building bricks for the Jaina canon will be 
gained. 
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Translation of Ernst Leumann’s review of Schubring’s Worte Mahdviras in Zeitschrift fiir 
Indologie und franistik, vol. 7, 1929, pp. 157-162 (= Leumann: Kleine Schriften, pp. 562-567). 
(The page numbers after the slash / correspond to those of the translation here. (The Swiss scholar Leumann 
(1859-1931) was a pioneer in the field of Jaina studies and Schubring’s teacher. Most of his important studies 
remained unpublished and what was printed was mostly in German, so that he is hardly known outside Europe. 
See also Balbir’s ‘““Vorwort” to Leumann’s Kleine Schriften, 1998: IX, WB).) 

After a foreword the work begins with an introductory chapter which in Schubring’s 
laconically terse style of 26 pages contains as much material as one would probably otherwise 
find in 50 or more pages and which, further, no one else but Schubring could have offered with 
equally encompassing detailed knowledge. At the outset here a history of the development of 
the extant Jaina canon is sketched out, whereby metrical indications (sloka, tristubh, vaitdliya, 
aupacchandasaka, vedha and arya — I would like to add that the vedha also appears with the 
Buddhists in one Jdtaka) are successfully realized. One other parallel with the Buddhist canon 
could have been added: Anga | corresponds to the Vinaya, Anga 2 (the name of which is quite 
artificially interpreted by Schubring on p. 12 in the middle/ here p.13) to the Siitra-pitaka, and 
the numerical arrangement reappears in the Ekdttar 'dgama (Ang ‘uttara-nikaya); the fifth Anga, 
finally, coincides with the Abhidharma-pitaka. The other Anga texts and everything else (apart 
from a few formulas like the sd@mdyika which I have translated in Die Nonne, pp. 86 and 101)” 
make up newer layers of the Jatna canon. 

From the canon Schubring turns to Mahavira the person who—apart from the two 
existing descriptions in the canon of the external course of his life—is known to us essentially 
from Anga 5. In this context Schubring’s observation on pp. 23f./29 that Mahavira supposedly 
teaches a questioner with wit, is not quite appropriate. A Brahmin put all kinds of tricky 
questions to him and Mahavira saw through them, and discharged him with appropriate 
answers. There is not here, as Schubring supposes, a bold play on words; one of the tricky 
questions was: “are sarisavayd (to be read so) eatable according to you?”, to which Mahavira 


replies: no, if sadysa-vayasah are meant, but yes, if you mean sarsapakah. 


' See Leumann 1921. The corresponding pages of his Kleine Schrifien are 659 and 674. 
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I have described Mahavira’s sense for realia, which is touched upon by Schubring at the 
bottom of p. 18/23, as a special trait of his personality in my booklet Buddha und Mahavira 
{Leumann 1922). In a historical survey of the Jaina canon, as I would like to add here finally, 
the great and interesting textual reference to the Buddhist canon which I discovered in 1881 
and presented through short translations in the Actes ... (Leumann 1885b), should have also 
been mentioned and discussed. Of lesser importance is what Padalipta alludes to about the 
canon of his time in his Nonne (my translation pp. 98f. (Leumann 1921) = Kleine Schriften, 
pp. 671f.). 

The main content of Schubring’s valuable book now, however, are the critical trans- 
lations from the Jaina canon. All of them evince a complete mastery over the material and a 
most careful regard for the tradition, Everything significant has been drawn from Angas | and 
2, namely, we find a complete translation of the main part of the first Anga which Schubring 
edited in 1910 in an excellent way with a glossary, and translations of about half of all the 
chapters of the second Anga. 

A peculiarity of these ancient components of the canon is that they often display short 
sentences of metrical composition within the prose, and also that in individual places the text 
seems to give occasion for minor transpositions. In his striving for order and clarity Schubring 
has all over provided a full insight into the circumstances. Whether one could always follow 
his general interpretation of the mixture of prose and verse pieces, and in each and every case 
the possibilities of transposition, I do not know quite for certain, but cannot enter into a discus- 
sion here because it would require much too much space. I may be allowed to single out only 
a few small details. 

On p. 40/48 and fn. 3/80 the translation “powers” (= dependent people) may be strange, 
as also the expression “in logical development” on p. 41/49. On p. 42/51 I have to defend the 
traditional classification of the “13 Cases (Faille) of Action” (Schubring thinks that the tenth 
case (Schubring uses the German word Arten/ways) would belong to the first five; these, how- 
ever, have always to do with a violent deed, the tenth with the enormous severity in punish- 
ment). On p. 118/ 134 paliya-tthana is rendered as “workshop (Werkstatte)’, as already in the 
glossary (of his 1910 ed. p. 89); but paliya is a certain pufja (or rasi or samcaya), which is 
why palidvama denotes an enormous duration (a kdla-pufija). We can move from the some- 
what indefinite notion pufija towards the more definite notion, which Schubring distilled from 


the commentary, under the assumption that pa/iya strictly speaking would mean “magazine” 
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or “heap”; i.e., paliévama means “a heap of time” (something like an aeon is meant) and 
paliya-tthana “‘store” (i.e., a place where all kinds of things are heaped up or housed). Since 
paliya-tthdna appears together with paldla-punja, “heap of straw”, then “silo” or “barn” can 
be meant. 
Schubring has gone through a great deal of trouble to translate each time individually the 
frequently occurring series of words pana bhiita jiva satta, following certain places of the 
commentary (“lower animals, plants, higher beings, other living beings”); the variability in the 
sequence of the four words alone already shows that the four existing synonyms for “living 
beings” are simply tautologically heaped together because for the Jainas everything simply 
turns around the fact that such beings should not be injured or endangered in any way. On p. 
85/98 one is reminded of the Buddhist “chain of conditions”, the so-called pratitya-samutpada, 
where a similar chain appears. A third such chain, again a Jaina one, appears in the above- 
mentioned novel by Padalipta (my translation p. 89 on the top, (Leumann 1921)). 
Since Schubring’s translations go together with his edition of the text mentioned above, 
I would also like to draw attention to the fact that the old arya metre here would emerge more 
clearly if the anusvara would be removed or replaced by the anundsika (which Schubring uses 
just a few times) wherever it disturbs the metre.” Also the lengths, shorts, and apostrophizing 
of the vowels demanded by the metre should have been not just occasionally but systematically 
carried out. ; . 
Schubring has appended several emendations (not all of which, however, are correct) in 
his 1910 edition, p. 61. Generally it is to be noted that 
A. certain readings handed down or printed are to be adapted to the normal 
pattern of the metre, 
B. certain exceptional patterns of the metre are to be accepted in favour of the 
readings handed down. 


The places that come under A can be rubricated as follows: 
I. 1. The anusvdra almost never has any value in words ending in “him and °dim, 
2. often also not in the accusatives in “am and %m, 
3. never in absolutives in °anam (p. 40 14 Grusiyana), 
4. not even medially in samgama (p. 43 9 and 19, both times to be read samgama). 


? On the aryd metre see Alsdorf 1966 and 1968. See his Kleine Schriften 1974 p. VIII, (WB). 
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II.1 Lengths (apart from those by Schubring) are necessary: p. 42 3 sevai, 23 tamsi, 43 17 
uccalaiya, 29 manthii. . 
2. Shorts (apart from those marked by Schubring) are necessary: p. 40 19 and 43 14 both 
hanta-hanta, 40 22 misi-bhavam, 42 (4 and) 7 (both) asi, 43 6 “camanda. 
3. Apostrophizing (apart from those by Schubring) are necessary: p. 42 7. 11. 12 all three 
‘nega, 23 ‘hiyadsae, 43 7 vosajj’ anag®, 44 18 riives’. 
III. With similar sounding syllable series a simplification (haplology) takes place (as in the 
novel Die Nonne); I am bracketing what is omitted in the metre: p. 41 32 dgant - 
(Gre) Gramagare, 42 31 himsi (msu) nivaimsu [here, however, also the reading from 
G (°sisu “aisu (WB)) would be possible]. 
IV. Delete: on p. 40 28 mihum, 41 21 ya, 29 n’asa. Also, on p. 41 7 tasattde is probably not 
to be changed as with Schubring, but the ya before it is to be deleted. 
V. One should take over from the ua P. 41 32 taha, 43 9 and 19 vd (instead of va). 


oe te 


it is ea sy by D (D, however, reads % %jijjd (WB)). Even the reading carejja 
_ Suggested by Schubring in his translation p. 118, fn. 1/134, fn. 109, which does not 
appear in any manuscript, (for care in his ed.) p. 41 23, would be recommendable 
if here, not as in 40 26, an exceptional scansion belonging to group B were to be 
supposed. 
VI. A reduplication of the consonant after the prefix (as on p. 43 16 parissahdi) has to be 
adopted in 42 9 kuccard, 10 uvassaggda. 


For B the following can be ascertained: 
I. The arsis which has the measure ~~ or —~ exceptionally has four morae, namely: 
1. an amphibrach: p. 40 9 jahd se [or anapaest jaha sé?], 41 31 paldla, 43 10 aladdha, 
2. a dactyl: 41 10 tam padi®, 
3. an anapaest: 40 26 aiyacc”®. 
II. The arsis is missing in 42 12. 43 11. 20. 27. 
III. The arsis appears not only at the beginning of the second half-line but also at the 
beginning of the first half-line: 44 3. 19. 
IV. At the beginning ofa line, instead of the normal beginning ~~, there is exceptionally 
just one mora: 40 9. 16. 41 33. 43 7. 16. At the beginning of 41 15 probably the 
variant ahd is to be inserted into the text. 
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V. Wherever the first half-line closes with a short syllable and the second begins with a 
trochee, there quite naturally a first dryd-line of the later type is formed: 40 20. 
24 [with abhivadyamine (thus Schubring p. 61 of the ed.) or in the passive abhivai- 
yamGne]. 27. 41 3. 12.20.29. 42 9. 11. 14. 26.29 [if °ndim pi ceva is read with C ]. 44 
17 {if Schubring’s own word order put in question in his translation were accepted]. 
From all these lines only 42 11 is decidedly of a later composition because the old 
caesura iS missing. 
VI. There is a complete dryd of a later composition with an abridged second line in 42 21f. 
VII. A number of lines remain which can hardly be scanned. And even some of them, which 
we have classified above, are compatible with a different interpretation; e.g., in 42 
12 and 43 27, where the arsis appears to us to be missing, one can forcibly create 
such a one: one would have to read (as opposed to A. I. 1 and II. 3!) saddaim 
anega and (in accordance with A. II. 1) chaéyaé jhai. Further, together with Schu- 
bring, one might like to admit a sloka-beginning here and there in the places 
mentioned under B. IV, although then, of course, dozens of other places which 
have a long syllable at the beginning of the line, would have to be recognized as 
a Sloka-beginning in the same way. Indeed, if the opening of the first half of an old 
arya line is ~ (not ~~), it would generally become a normal sloka-pdda. The 
old dryd is somewhat less similar to the s/oka rhythm with the Buddhists in Sutta- 
nipata I. 8 and IV. 14. Moreover, some here are not quite easy to scan either, 
especially in the latter chapter. 
Ernst Leumann. 
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Appendix 3 


Schubring’s 1910 edition of the Acardnga-Siitra is briefly reviewed by H. Jacobi in his “Der 
Jainismus”, Archiv fiir Religionswissenschaft, vol. 18, 1915, pp. 269-286. Here the translation 
of the concerned pages 283-285. (Schubring’s text and analysis are supplied in Appendix 1.) 


I proceed now to the editions of Jaina texts edited or revised by European scholars. 
Among these Dr Walther Schubring’s new critical edition of the first part (Srutaskandha) of 
the Acardnga Siitra takes an outstanding place in which he, apart from ample manuscript 
material, also carefully takes the Carni and the 77kd into consideration [Schubring 1910]. How- 
ever, [preparing] the text edition is not the only purpose, nor the chief merit of the editor. Apart 
from this Schubring wants to show the various parts out of which he thinks the text is compiled 
in the form of a mosaic, as also (284) to demonstrate the manner and method of their being 
joined together. 

Already in my [own] edition of the text in the Pali Text Society, 1882, I had highlighted 
in the print numerous metrical fragments in the prose [parts of the] text. Schubring now goes 
significantly further in the indication of such fragments, often with doubtless justification, but 
also frequently in places where one can hardly suppose that they stem from a corrupted 
verse—something which he himself does not deny. He thereby can distinguish three kinds of 
texts: those in the prose, sloka and tristubh styles, depending on whether the [concerned] place 
is purely in prose, or mixed with sloka or tristubh fragments. Now, within the same kind of text 
Schubring thinks that he finds a connection of ideas, and partly also a similarity of expression, 
out of which their correlation would follow. Despite the keen perception employed unto them, 
and many a correct observation, the whole still has little persuasive power. Much less 
intelligible is Schubring’s explanation of the origin of this text mosaic. 

In his opinion the verse fragments are not, as I had assumed, interwoven into the text by 
the author (in a way similar, say, to a pastor well-versed in the Bible might amply mix his 
sermon with Biblical phrases and expressions), rather the opposite: the “metrical components 
make up the skeleton of our verse style. Popular series of stanzas were at the basis of these 
explanatory and interpretive addresses” (p. 52) [p. 229 above]. One could perhaps think that 
stanzas of pregnant content might have been used in this way; but fragments of verses, and that 


too, often after abandoning their proper form — for this there is no analogy at all in India. Even 
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the assumption that a verse would be explained piece by piece, that is “sermonized” (p. 53 (230 
above]), has no support in the facts of the case, in the actual transmitted text. Therefore, 
although I cannot accept Schubring’s attempt at explaining the puzzling structure of the text, 
still I readily recognize his keen perception and observational skill which (285) has allowed him 
to discover several peculiarities in the working method of the “redactor’’. Even in his glossary 
[pp. 64-109, omitted in Appendix 1] several excellent observations are inserted so that the 
work advances in many ways an understanding of the Acardnga Sutra. One would have been 
more thankful to the editor had he attached a translation of the text as he believes it has to be 
understood. [Jacobi wrote this in 1915 and Schubring did translate this text in 1926 in his 
Worte Mahdviras (pp. 66-121, here pp. 77-138 above) which we have now translated into 
English here, including the other texts which Schubring also translated.] 
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Appendix 4 


Addition to fn. 54, p. 20: ; 
The stanzas of the 1879 Calcutta edition of the 4 cGrdanganiryukti, to which Schubring refers, will hardly be avail- 
able today. Further, they were omitted in the 1916 edition, without any reasons being given for this, nor do they 
appear in the otherwise very useful Niryukti-samgraha by Vijayakarptra and Vijayamrta. This is the reason why 
they are supplied here, with their original numbering (which differs from those given by Schubring). Some textual 
corruptions could perhaps have been emended if we had real pada and not only the pratika indices of the Nijjuttis, 
above all of the Avassaya, Vavahara and Nisiha Nijjuttis. In the absence of any commentaries—and this could 
be the reason why these stanzas were omitted in later Aydr. editions—the translation given below is purely 
tentative in a few places. This is all the more the case because also the metre in some of them (e.g., 259) is faulty 
and can be restored only provisionally. The same is also the case with the gap in vs 260. However, the gaps in 
253, 258, 261 and 265 defied being filled at all, and the corruptions in 252 and 265 could not be eliminated. The 
short text supplied here has several rare words' which should be preserved here. 

Ahiyasitt uvasagge, introducing adhyayana 6 is the Nijjutti stanza no. 250 in the 1879 ed. and no. 251 in the 
1916 ed., folio 210b 3. The older edition then continues with the stanzas in question as follows: 


gahavai-samjogo ku-sila-seva tah’eva ya sa pakkhe | 
pari(n)nae ya vivego” padham’ uddesammi ahiyaro ||251|| 
bitie magga-vijahana *daha-vihu sa* ya mehhundseva | 
gabbhass’ adanam’ parisidana’ — posana c’eva ||252|| 
taie khulunka’-bhavo dmisa-—~ ~ ——hana sayane | 
pasavan’-uccara-vihi kiriya dhuvanam ca vatthassa ||253|] 
nihuvana-vehanasa® hattha-kamma itthin’ a-vippajahana ya | 
dehassa ya parikammam’ ti samutthanam pajahiyavvam ||254]| 
cau(t)thayami ya dhuyana-vihi paritthavana-vihi ya hoi vatthassa | 
tass’eva vanna-karanam anii(n)navana uggahass’ eva ||255]j 
kadagasana-padibhogo sejjayara-pinda-vajjanam c’eva | 
sapariggaha*-parimanam vi vajjana samnihiss’ eva |{256|| 
pancamae attha-paenam ajjanam dhamme taha samutthanam | 
thavara-kaena daya akkosa-vah’ -ahiyasanaya ||257]|| 


'E, g.: parisddana (252), khulunka (253), nihuvana (254), vehdnasa (254), attha-paya (257), tatta(258), padi- 

ghaya (259), nikdyand (261), samlehaniyd (261). 
Read: y’ avivego ? 

+f Paumacariya 95, 60. 

4 CF. Siyagada-nijjutti 7. Read: parisddanaya? 

: Apparently a variant for khalunka. 

® Text: veha@sana. Cf. Thdnanga 33 1a 11f. (1918-20 Bombay ed.). 

7 Text: parikamam. Cf. Sumangalavilasini 45, 19: sarira-parikamma. 

® Text: sagari-ggaha. 
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ta(s)sa kdya-samarabhanam giha-tatta-vivajjanam na y’ itthinam | 
je avi ya a-vidinna ~ gana tesim ca sabbesim ||258|| 
chatthe padighau samjamau sajamau bhaiyammi | 
je [ya ahiyara] asevanaya ya [bhave] sinina-paribhogo-vajjanaya ||259]| 
sattami ya tinni paliya stya-parisah’-ahiyadsanam dhuvanam | 
sii-m-adiyanam sanihi attha-vadiya— X? {|260]| 
asandié” a-karanam uvaesanam nikayana c’eva | 
samlehaniya n-eya bhatta-parinn’ anta-kiriya ya ||261|| 
pahanné'' mah4-saddo parimano c’eva hoi nayavvo | 
pahanne parimane ya chawviho hoi nikkhevo ||262|| 
davve khette kale bhavammi ya honti ya pahanau | 
tesim maha-saddo khalu pahannenam tu nippanno ||263]| 
davve khette kale bhavammi ya je bhave mahantau | 
tesu maha-saddo khalu pamanaiti ho[nt]i nippanno ||264]| 
davve khette kale bhavé parinna ya bodhavva | 
janana *uvavakkhanau* ya du-viha puna —~ ekk’-ekka ||265]| 
bhava-parinna duviha: miila-gune c’eva uttara-gune ya | 
mila-gune panca-viha, du-viha puna uttara-gunesu ||266]| 
pahannana u pamayam bh4va-parinna et(t)aha ya du-viha ya | 
pari(n)nanesu pahane maha-parinna tau hoi ||267]| 
devinam manuinam tirikkha-joni-gayana itthinam | 
ti-vihena parivvau. maha-parinnaé nijjutti ||268]| 
saptamam maha-parijfiakhyam adhyayanam sitrato vicchinnam; tasya niryuktih samapta. 


251 In the first lesson the subject is contact with householders, company with bad characters, one’s own people, 
and (non-) discernment of wisdom/renunciation. 

252 In the second (lesson the subject is) leaving the path and ..., indulging in sexual intercourse, abortion, infanti- 
cide and nutrition. 

253 In the third (lesson the subject is) immodesty, food:..., the act of urinating and defecation, and washing 
clothes, 

254 sexual intercourse, hanging oneself (?), masturbation and not leaving women alone, and attending to the 
body—one should not let these (acts) arise. 

255 In the fourth (lesson the subject is) washing and putting away (?) clothes, dying them, and permission for 
requisites (?),'” 


* Read: vattha-vadiyaniyaya ?, for which cf. Nisiha 1, 47: je bhikkhi vatthassa egam padiydniyam dei. 

'0 Text: dsandiya. 

! Text: pahatthe. 

3 Samavaya (1918 Bombay ed.) 25, 5; uggaha-anunnavanayd seems to be something else. Abhayadeva 45a 
2 merely sanskritizes it as avagrahdnujnapand. It is one of the 25 bhdavando or ‘instructions for right under- 
standing’ (Schubring 1935, § 171). Oggaha can mean ‘abode, accommodation’ (Aydr. 2, 1, 5,4: Schubring 1935, 
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256 the use of a mat or seat, the avoidance of alms from a host, a restriction in having possessions, abstention 
from storing (food). 

257 In the fifth (lesson the subject is) gain with the chessboard, increase in faith, compassion for the body of 
immobile beings through endurance of abusive language and ill-treatment,'* 

258 injuring their body; avoidance of a house as such, but not of its women, and also the groups (7?) of all those 
who are not permitted (a sojourn ?) by a host. 

259 In the sixth (lesson the subject is) prevention (of errors) because of self-discipline, with regard to food 
restraint which involves practice, and not indulging in bathing pleasures.'* 

260 In the seventh (lesson the subjects are) three: the former trades, enduring cold, and washing. Receiving 
needles, etc., a patch for mending garments (7) ..., 

261 not giving instruction on a chair (?), degrees of karma-binding, fasting unto death, several vows of fasting, 
liberation. 

262 Importance and a great name should be known after their extent. There is a sixfold classification (niksepa) 
of importance and extent. 

263 Importance exists in material, spatial, temporal and religious sense, but a great name arises when these are 
extensive. 

264 People who excel in material, spatial, temporal and religious sense are indeed famous because of this extent. 

265 Recognition (or: renunciation) should be known in material, spatial, temporal and metaphorical sense. Know- 
ledge and ... are twofold, each of them. 

266 Religious renunciation is twofold: the fundamental and the additional merits.'* The fundamental merits are 
fivefold, but the additional ones twofold. 

267 Enjoyment'® of important (qualities). Renunciation is twofold here: with regard to (kinds of) renunciation 
(and) degree of importance. Then there is great renunciation (7). 

268 One (becomes a true) ascetic through threefold (renunciation): of divine, human and animal-born women. 
(This is) the Nijjutti of the great renunciation. 

The seventh lesson called the “great renunciation” is lost from the sitra. Here ends it Niryukti (Nijjutti)."” 


§ 153); however, neither fits into the context here. Perhaps neither meaning was intended, see, e.g., stanza 256f. 
For the relatively neutral translation ‘requisite’, which at least includes clothing, see Deo 1956, p. 263. 

'3 Cf. Schubring 1935, § 176. 

Lisle 8 Oha-nijjutti 468 (in Bollée 1994, p. 376, read sindna). 

'5 On these see Caillat 1965, p. 125. 

6 F : - 2h 

Pamaya is masculine and thus in the accusative here, unless one assumes an -amm/-o error as, e.g., sovdga- 

puttam instead of -putto in Utt. 12,37, uvaogo /-am in Oha-bhasya 233, etc. 

'7 On the Jaina exegetical literature see Alsdorf 1977, pp. 1-8 (= Kleine Schrifien, pp. 816-823). It is a pity 
—F or notes on the Avassaya-nijjutti from his literary remains have not been included in his Kleine 

chriften. 
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Addition to fn. 3, p. 33: 
None of the lotuses mentioned here are noted as edible in Syed 1990, but she says the roots of the Nymphaea 


stellata (kumuda?) are eaten in Ceylon and the roots of padma are eaten by elephants (p. 657). Prakash 1961, p. 
73, however, mentions the edibility of lotus stalks (s@/luya) from Ayar. 2, 1, 8,3; Vinaya I 246, 16, etc. Jaina 
ascetics are not allowed to eat them, but the Buddha allowed eating them. 


Addition to fn. 81, p. 49: 

Schubring’s rendering of (/dnejja:) tam vijjati tesim parakkame jass’ attha te ceiyam siya, tam jahd ... surprised 
already Leumann (1929, p. 159, see Appendix 2 above). This is also the text commented upon by Silanka (1917 
Bombay ed., folios 300b 2f.): vidyate tesam grhasthandm evam-bhito vaksyamanah parakramah sdmarthyam 
ahara-nirvartanam pratydrambhas tena ca yad adhdara-jdtam yasya caérthaya yat-krte tat cetitam iti dattam 
nispaditam syad bhavet. The text of this edition (= folios 36a 5f. of the 1953 ed.) is quite different, however, and 
seems to be confused with § 55 where ...cetiyam siyd tam is followed by (appano puttdin’ atthde java desde 
pudho pahende samasae pdyarasde samnihi-samnicao kijjai iha etesim prdnavanam bhoyande) no sayam bhunjai 
.. and § 56 begins with tattha bhikkhii para-kadam para-nitthitam ... 

Jacobi (1895, p. 353) translated parakkame as (financial) ‘means’, whereas its usual meanings are ‘attack, 
heroism, courage, power, strength, energy, exertion, enterprise’ (Monier-Williams). As often, Jacobi's rendering 
may have been based on Silanka’s sdmarthya, ‘ability’, whereas Silénka may have thought of ‘power, strength, 
force’, the notion being the same for him, of course (for Sil. the word parakkama, had several meanings, 
depending on the context). Thus the passage is perhaps to be understood as ‘they (i.e., the laymen) have the 
power, i.c., are able, have the means (to procure food = ah@ra-nirvartanam) for whom it (will) be given’ or ‘they 


undertake it ...’ 


Addition to fn. 102, p. 65: 

In the 1978 (Shri Mahavira Jaina Vidyalaya) Bombay ed. of the S#yagada by Jambivijayaji reads vegaccha- 
[cchinnayam kareha,] hiyay ‘uppa@diyayam (pp. 178f.) and refers to Aup. § 70: vaikaccha-cchinnaga hiya'- 
uppadyaga. The Ladnun edition reads: veyavahitam ... angavahitam. 


Addition to fn. 103, p. 65: 
The Ladnun edition reads: phodiyapayam with the variant pakkhdphodiyam. Jambiivijayaji’s edition mentions 
many more readings, but pakkhdphodiyam, ‘rending his flank’, would make sense here. 


Footnote 14, p. 80: 

The same word visottiya, which Schubring translates here as “side path”, also appears in 29, 6 further below 
which he renders as “wrong way”. For the etymology of this word, which cannot be visrotasikd, see Bollée 1998, 
p. 220. 


Addition to fn. 38, p. 85: 
Whereas Schubring translates: “Or with the remaining food ...”, Jacobi 1884, p. 16 has: ‘Or he heaps up treasures 
for the benefit of some spendthrifts, by pinching himself.’ 
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Footnote 48, p. 86: 
In the glossary to his edition of the text Schubring explains -ba/a as bali at the end of a bahuvrihi compound by 


transfer into the -a declension. According to the commentaries ba/a means the power obtained by personal gifts 
to relatives, etc., or through strengthening on their part, or by bloody sacrifices to spirits and gods, namely, power 
that is based on violence. Pischel’s grammar does not mention this transfer, but Schubring’s reference to Pali 
panca-bali is striking. Jacobi 1884, p. 18 translates this quite differently. 


Footnote 156, p. 103: 
The part of the line dealt with here is: “always making an effort, looking at what has been combined, renouncing 
voluntarily”. 

For samiya ... jaya “always making an effort” cf. Say. I 16, 3; 2, 1, 60, etc. 

Instead of Schubring’s “has been combined” Jacobi 1884, p. 41, has: ‘full of equanimity’, where Sil. is also 
quoted: nirantara-darsinah Subhasubhasya. The compound may be a hapax legomenon and the Carni 153, 11 
only states: samthadam nama nirantaram. According to Schubring’s glossary the etymon of samghada is 
samhrta, the PSM has samghata (could this be a corruption of sammatta (-damsin) found in 23, 287). In Pali there 
are many compounds with “dassin, but none from the Pali-English Dictionary is applicable here. 

The word which Schubring translates as “renouncing voluntarily”, @évaraydnam, is omitted by Jacobi 1884, 
p. 41. The Carni paraphrases it as sammam ndnam ca tava-samjame virdyati pava-kammdim (153, 10) and Sil. 
explains it as dtmdéparatah pdpa-karmabhyah. If the Cirni is right then the first member of the compound, 
@6varaya, must be the Prakrit equivalent of Sanskrit @gas, Pali @gu which, in the PSM is listed as aya, without 
reference to the sense of ‘papa’, and in a rare commentary (not available to me) in the sense of ‘aparddha, 
gunha’. In this case the meaning of @varaya would be ‘renouncing evil’. For the transition of -s stems into the 


first declension see Pischel §§ 408f. 


Addition to fn. 180, p. 107: 

Jacobi 1884, p. 46, translates: “But a sage who walks the beaten track (to liberation) ...”, reading -pahe in the 
regular sense of Sil, who gives -bhae as a variant. For the Curni it is the other way around: Vyatha bhaya- 
calanayoh (Dhatupatha 1, 801) jena atthaviha-kamma-ganthi-bhayam jamma-marana-bhayam vad sammattam 
viddham sa bhavati samviddha-bhae muni, vahitam ti va cdliyam ti va (khobhiyam ti va) egatthd, sattaviham va 
jena bhayam samviddham. Ahava@ samviddha-pahe. Tattha samviddham iti sannatam, padho nanddi. So jassa 
samviddho sa bhavati samviddha-pahe, jam bhanitam: sammam uvaladdho muni bhanito (177, 3-6). The Carni 
seems to derive (sam)viddha from the root vyath, Sil.’s comment here is: samviddha-pathah samyag-viddhah 
taditah ksunnah panthah — moksa-margo jndna-darsana-caritrakhyo yena, sa tatthd (212a 1f. on siitra 154). 
Read: ‘samdiddha-pahe, ‘for whom the path is clear’, and cf. Say. 2, 7, 18 (Ladnun ed.): a-samdiddham ... 


nivvdna-maggam. 


Addition to fn. 212, p. 112: 

If not for a solution, at least for a better understanding of the passage concerned here one would have to draw on 
the Cirni by ‘Jinadasa’ (1950 Ratlam ed.) despite the poor quality of its transmission, and the 7ikd by Silanka 
(1917 ed.). This is especially useful in the case of the Cirni because it apparently had a different reading which 
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Schubring does not mention in the critical apparatus to the Ayar. which he edited (supplied in Appendix 1 above). 
The following are the relevant passages. 

Curni 199, 9ff.: parinuo savvao — samantda jdnai parinna (parinno ?) savvato sannda-lakkhano. (Uvama) na 
vijjati — jaha idiehim (indiehim ?) ega-desenam naccati, ndna-darisana-mato, uvamd na vijjati. Jahd kantie can- 
dena muhassa uvamé Kirati, evam na samsdrienam kenai bhadvenam siddhassa sakkati uvamam kdum tas- 
sukkhassa va; bhaniyam ca: 

iya siddhanam sokkham an-ovamam (n‘aithi tassa ovammam 
kimci visesen’ etto sarikkham inam sunaha; voccham) 
[Pannavandsutta (Jaina Agama Series 9, 1, Bombay 1969), stra 211, stanza 175.] 


Tika 23 1a 12f.: kevalam sarvair atma-pradesaih parih — samantad visesato janatiti parijnah, tathd simanya- 
tah samyag j@nati — pasyatiti samjrah, jfidna-darsana-yukta ity arthah. 

Jacobi 1884, p. 52 translates this passage at the end of section 5 here so: ‘he perceives, he knows, but there 
is no analogy (whereby to know the nature of the liberated soul)’. 


Addition to fn. 11, p. 115 

In his commentary Silanka explains the relevant passage here in this way: antardiehim: ... avadharandd eva hi 
sa-antaraya kama .... A-kevaliehim (!): kevalam — sampunnam na kevaliya — a-sampunnda (Cirni 211, Sff.). 
Antardyikaih kdmaih — bahu-pratyapayaih. Na kevalam a-kevalam bhava Gkevalikah — sa-dvandvah sa- 
pratipaksa@ iti yavat a-sampirnd va (Silanka 241a 6f.). As Therigatha 492 also shows: bahu-du[k]kha kama 
akkhatd antardyika, sensual pleasures are hindrances. For a-kevaliya, ‘unsatisfactory’, Mahaniddesa 300, 4 on 
Suttanipata 891 has a synonym similar to the one in the ciirni above: a-kevali te, a-samattd te, a-paripunnd te, 
viz., those who are imperfect sectarians (see also Norman 1992, p. 161 on Sudtanipata 82). For the Buddhists the 
reason for the unsatisfactoriness of kama is that they are a-nicca (Therigatha 187f.); similarly Nay@dhammakahdo 
1, 109 (Ladnun ed.) in a long list of epithets calls kama-bhogd, among others, a-dhuvd a-nitiyd a-sasaya. 


Footnote 17, p. 115: 

Jacobi 1884, p. 56 translates: ‘he will successively give up sinfulness, after having come to a knowledge of it.’ 
For pariydenam Schubring follows Sil.’s explanation by taking srdmanya as ‘religious austerity, mendicancy’, 
Monier-Williams and Ratnachandra. 


Addition to fn. 41, p. 120: 

Jacobi 1884, p. 62 says the following in his footnote: ‘This and the following paragraph are extremely difficult 
to translate. I have translated the words according to the scholiast, and supplied what he supplies; but his inter- 
pretation can scarcely be reconciled with the text’. This is his translation of the two paragraphs: ‘I say: To friendly 
or hostile (heretics) one should not give food, drink, dainties and spices, clothes, alms-bowls, and brooms; nor 
exhort these persons to give (such things), nor do them service, always showing the highest respect. Thus I say. 
(1) / (A heretic may say): Know this for certain: having or not having received food, &c. (down to) brooms, 
having or not having eaten (come to our house), even tuming from your way or passing (other houses; we shall 
supply your wants). Confessing an individual creed, coming and going, he may give, or exhort to give, or do 
service (but one should not accept anything from him), showing not the slightest respect. Thus I say. (2).° 
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Addition to fn. 83, p. 129: 
Whereas Schubring suggests vasumanto maimanto, Caillat 1991, p. 84 wants to read vusimanto. 
For “all” in “all that is incomparable” cf. Bollée 1988, p. 79 (should one read saccam instead of savvam?). 


Footnote 92, p. 131: 
On this introduction see Caillat 1994, p. 82, fn. 39. On this lecture see Verclas 1978, pp. 78ff., and 156-161 for 


a comparison with similar Buddhist and Brahmanical descriptions of ascetic life. 


Addition to fn. 96, p. 132: 
According to Verclas 1978, p. 79 stanza 8 may be taken together with 9ab , followed by 9cd and 10. The last 


word of 9b, abhivayamine, is metrically faulty. 


Addition to fn. 116, p. 134: 
For what Schubring translates as “workshops”, paliya-tthana, Leumann 1929, p. 159 (p. 243 above) in his review 
of the work translated here, thinks that a‘barn’ could be meant, cf. Turner 1973, no. 7963. 


Addition to fn. 117, p. 134: 

An empty house was a favoured place for meditation (¢.g., Haribhadra’s Samardiccakaha 760, 6; with the 
Buddhists, e.g., Vinaya 1 97, 10, discussed by Schlingloff 1985, p. 332). However, “empty” means only empty 
of human beings, as Silanka I 297b 8 (1935 ed.) teaches us when commenting on Ayar. 1, 9, 2, 7: siinya-grhddav 
ahi-nakulddayo ye praninah. Other dangers are also mentioned in Lanrkdvatdra-sitra p. 249: siinydgara-sthitasya 
cdikakino raho-gatasya viharato ’sy4manusyas tejo haranti. This accounts for the warning in Say. 1,2, 2, 15 that 
a great monk should not get goose-meat in an empty house and Visnudharma-sitra 70, 13 forbids laymen to sleep 
there. In a note on Uft. 2, 23 Jacobi 1895, p. 12 explains ‘empty house’ as one in which there are no women. In 
Pali sufiridgdra is often translated as ‘empty place, solitude’ (PED); but even in the forest monks can only stay 
in a hut during the monsoons (Ja@taka III 191,5). In Mrcchakatika 5, 42 poor people are compared to an empty 
house (siinyair grhaih khalu samah purusa daridrah), but the empty house here probably refers to something 
concrete. In our place in the text here Sil. specifies sinya-grham as: sabhd nama grama-nagarddinam tad-vasi- 
lokasthayikartham agantuka-Sayandartham ca kudyddy-dkrtih kriyate (278b11 on sittra 68). For the presence of 
spirits in an empty house see Campbell 1898, p. 111 and Negelein 1931, p. 261. 


Addition to fn. 123, p. 135: 
Schubring takes hima-vde as hima-vdte and translates it as “cold breeze”. This is not certain because Pali has both 
hima-pata and -vata. Jacobi 1884, p. 83 renders this as ‘cold rain’. 


Addition to fn. 127, p. 136: 

For the idea that the sight of a monk forebodes ill] luck see Haribhadra’s Samardiccakahd 268, 11. The first 
encounter with a monk is inauspicious in Germany too (see H. Bachtold-Staubli and E. Hoffmann-Krayer, Hand- 
worterbuch des deutschen Aberglaubens |, Berlin/Leipzig: W. de Gruyter Verlag, 1927/1987, p. 424, note 155). 
For the attack on Mahavira see also Balbir 1993, pp. 139f. (AvN 485) with references to Verclas 1978. 
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Addition to fn. 136, p. 137: 

Read r@’-ovara(y)e, as required by the metre and confirmed in U#t. 15, 2; or: r@’-i°, for which cf., for example, 
Dighanikdya 15, 5: eka-bhattiko samano Gotamo ratt’-aparato (commented upon in Buddhaghosa’s Sumangala- 
vildsini 77, 16 as: ratti-bhojanam ratti; tato uparato ti ratt’-iiparato). For the ban on eating after sunset see Balbir 
1987-88 and Dundas 2002, p. 159, with further literature. Another possible interpretation of the compound, 
because the first member is read differently, is given by Devendra 215a 3 for Uttar. 15, 2 ra@évarayam carejja, 
viz., ragovarayam ti uparata-rago yatha bhavati. However, there are no parallels in Pali or Skt dictionaries. But 
if r@évaraya is taken as an adjective the meaning ‘unimpassioned’ would fit in well with a-padinne (WB).) 


Addition to fn. 10, p. 140: 

The last d-pdda need not be a quotation because of the change of subject. Such changes are characteristic of 
Prakrit, see Jacobi 1886, p. 29. Jacobi 1895, p. 236 translates the stanza in question so: “Some men, Sramanas 
and Brahmanas, who ignore and deny these true words, adhere (to their own tenets), and are given to pleasures.” 
The latter are discussed in Jayatilleke 1963, p. 67 who quotes Jacobi and refers to Dighanikaya III 130, 23f. 
According to this text heterodox wanderers might say that the disciples of the Sakya (Buddha) live in luxury. 


Addition to fa. 30, p. 142: 
It is not necessary to see the heretics here as the Nigganthas because the first line is an awkward combination of 


two cliché-like and somehow pleonastic pddas. Therefore one should not attach too much importance to it. Sil. 
had problems with the word pdsattha for which he gives two explanations: pdarsvastha or pasastha. In Amg., 
however, it means ‘heterodox’. See Bollée 1977, pp. 86f. (read “weiterhin” for “sehr” in Bollée’s translation 
here). 


Addition to fn. 36, p. 143: 

In his translation Jacobi (1895, p. 241) leaves out ege and makes the heterodox who are speaking here attack all 
brahmins. Since ege and savve cannot both be subjects of vae, savve is perhaps a neuter accusative as in 1, 1, 1, 
12 (‘some ... assert to be omniscient’) or else an anacoluthon due to affect. A scribal error, savve for savvam, is 
also possible. Norman 1996, p. 179 thinks sawvam was the original reading which was intentionally corrupted 
later by someone who thought that the verse ought to mean that all ascetics say they have knowledge. 


Addition to fn. 45, p. 144: ; 

Schubring’s arrangement of the pddas here is possible, but not necessary. See Bollée 1977, p. 96. The verses 21f. 
are quoted in Vidyabhusana 1921, p. 162. Instead of Schubring’s ‘truly a righteous one’, ayam anja hi in 21b (as 
read by Jacobi as well), apparently following Sil., Bollée 1977, p. 98 reads aimafjihi and translates it as ‘by their 
over-beautiful speculations’. — 


Footnote 52, p. 145: 

Though the connection of the verses in the canonical works is often loose, here Schubring inserts 1, 1,3, | as an 
example of stanza 29, without any explanation. The contents may justify such an insertion, which nevertheless 
seems unnecessary. 
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Addition to fn. 59, p. 146: 

The word utta here in 3, 5 corresponds to Skt Alpta as is shown also in Dighanikdya III 28, 12f.: ege ... Issara- 
kuttam Brahma-kuttam ... aggafifiam pafifapenti, ‘Some declare the beginning of things to be the work of a 
creator god, of Brahma ...’ For this and the next stanza see Gombrich 1975; Bhattacharyya 1971, pp. 75f.; 


Dasgupta 1922 (Vol. 1), pp. 203ff. 


Addition to fn. 62, p. 146: 

Stanza 3, 7 seems, rather, to be an explanatory extension of the text. On the one hand, it supplies a useful hint 
for the meaning of the text, on the other, it figures as a logical connection that is not expressed in the lapidary Say. 
stanza, namely, between the creator of the world and the combined cause of the end of the world. On the relation 
between Brahman and May see, e.g., Bhattacharyya 1971, pp. 7Off. and 85ff. 


Footnote 65, p. 146: 

The word amanunna translated here in 3, 10 as “unfair” in fact means ‘unpleasant’. This is also the meaning of 
the equivalents in Skt and Pali. What is meant here is that suffering arises after coming in contact with something 
unpleasant. This is clear from Samyuttanikdya | 421, 22: appiyehi sampayogo dukkho, piyehi vippayogo dukkho. 


Addition to fn. 66, p. 146: 

Schubring’s rendering here of 3, 11 can hardly be read as heterodox, whereas the commentators characterize this 
doctrine as that of the Terasiyas (Trairasikas) which Jacobi (1895, p. 245) adopts (“they admit a third state besides 
those of the bound and of the liberated”). Jayatilleke 1963, pp. 156ff. refers to Dighanikaya I 19 and argues that 
the mere mention of the doctrine of the Trairasikas in the earliest Buddhist and Jaina texts makes “it highly 
probable that it was at least earlier than the Jain schema” (italics in the original). His translation (p. 158) of our 
stanza 3, 11 is: ‘It is said by some that the soul is pure and sinless, but again it sins (avarajjhai) in that state owing 
to kidda-padosa- (pleasure and hatred? corruption through pleasure?); born here, he later (paccha) becomes 
sinless as a restrained ascetic. As pure water free from pollution becomes again polluted (so does he again become 
sinful)’. Jayatilleke adds: “This stanza appears to summarize in fact what was stated in the Pali version” 
overlooked by Basham (1951, p. 259) who “thought that this doctrine was not so important for the early Ajivika. 
But unless it was one of the cardinal doctrines both the Jains as well as the Buddhists would not have stated it in 
summarizing their views” (Jayatilleke, pp. 158-159). 

In Bollée 1977, p. 114, note 38 at the end read Jinabhadra for Hemacandra. 


Addition to fn. 67, p. 146: 
The advantage of Schubring’s rearrangement (12b before 12a) is minimal because there is no connection to 13a 
which follows. Moreover, the doctrine discussed here does not correspond to that of the Terdsiyas nor to its 
refutation by the Jainas. Perhaps the Carni is right in doubting the authenticity of the stanza. See also Jacobi 1895, 
p. 245, note 2 and Jayatilleke 1963, pp. 155 and 159. 

The reference to “clear water” (viyad '-ambu) means ‘boiled water’, i.e., lifeless water. Just as with dust the 
Jainas regard unboiled water as being animate, see Schubring 1935/2000, § 105. 


Addition to fn. 70, p.147: 
A definition of “perfected” (siddha) is given by Mahias 1985, p. 253; cf. Ohira 1975, pp. 17-21. For “here in the 


260 Mahavira’s Words by Walther Schubring — Appendix 4 


world” cf. Dhammapada-atthakathda Ill 200, 4: imasmim loke “mayam hi arahanta, mayam arahanta” ti vattéro 
bahia. 


Footnote 77, p. 147: 
With “in the midst (of them)” Schubring may mean here ‘at an-equal distance from arrogance and approach’. 
Jacobi 1895, p. 246 translates: ‘equally removed (from love and hate)’. 


Addition to fn. 81, p 148: 
Here in the stanza 4, 4 Schubring may have overlooked the point in Ayar. 41, 19 (1, 9, 1, 19) and Uit. 27, 10 that 
in fact objective deprecation by others, and not subjective deprecation of others, is meant here. 


Addition to fn. 82, p. 149: 
The printed Cirni, as against Schubring’s MS, reads nisdmetta — jdnitta@ — ya na saddahejja, which shows a 
difference between the Say. text and the pdthabheda. That is why Bollée 1977, p. 122 translates: ‘he should 


consider the views ... of others with care’. 


Addition to fn. 86, p. 148: 
In the discussion on this line 4, 8 in Bollée 1977, p. 126 delete the sentence in lines 9-13 and note 20. 


Addition to fn. 89, p. 148: 
See Caillat 1991, p. 83 where a relation with vusie is not taken into consideration. In this line 4, 11 the word for 
the rules referred to here is dyna. See Schubring’s remark on it in Say. II 2, 44 above (p. 60, fn. 63). 


Addition to fn. 90, p. 148: 
This stanza 4, 12 refers to passions that have to be eliminated. For the series of passions see Schubring 1935, § 
168. 

For “liberation” (@mokkhde) in the last stanza 13 of this section see Alsdorf 1935-37, p. 329 and Bollée 1977, 
p. 130. Norman 1996, p. 176 remarks that this verse should rather be called a giti, not an dryd. 


Footnote 2, p. 149: 

The point here about the transitoriness of all living beings is expounded particularly in Hemacandra’s (eleventh- 
twelfth centuries CE) Trisastisalakapurusacaritra 2, 6, 47{f., especially 90ff. (tr. H. M. Johnson: The Deeds of 
the Sixty-three Illustrious Persons I, Baroda 1937, pp. 179 and 182. See also Blau 1893 under Vergdnglichkeit 
for the relevant subhdsitas in Bohtlingk’s Indische Spriiche. Ghatage 2000 compares Suttanipdta 578 in this 


context. . 


Addition to fn. 15, p. 150: 
The word sahie, translated as “prudent one” here is discussed in Bollée 1988, pp. 37ff. Bollée takes Schubring’s 
German rendering ‘fertig’ to mean ‘accomplished’ (translated here as “‘ready”) and takes sahie to represent Skt 


sva-hita. 
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Addition to fn. 16, p. 150: 
It is noteworthy that the compiler of the Carni characterizes vegetarianism as a secondary and later article of faith 
taught by other Tirthamkaras and by Mahavira: anudharmo anu pascdd-bhave yathanyais tirthakarais tatha 


vardhamdneapi munind praveditam (Curni 72, 6). 


Addition to fn. 17, p. 150: 

For the simile of the bird shaking itself to remove the dust or sand (pamsu), cf. also Samyuttanikdya 1 197, 1 9ff: 
‘just as a bird sand-flecked, shaking itself throws off the dust adhering [to its plumes], so the good brother, 
heedful, strenuous, shaking himself, throws off the adhering dust’ (tr. Rhys Davids). The text runs: sakuno yathad 
pamsu-kundito / vidhiinam pdtayati sitam rajam / evam bhikkhu padhanava satimd / vidhiinam .... 


Footnote 21, p. 151: 

For “look at us ...” the canonical text reads: posadhi! na posao tumam, ‘support (us)! (If) you do not support (us) 
...’ Both Jacobi and Schubring follow the commentarial tradition with forms of pasai (Bollée 1988, p. 42), but 
Schubring perhaps changed his mind because he wrote he wrote posdhi in the margin of his personal copy. 


Addition to fn. 26, p. 151: 
Should one read fe-vi(d)i instead of jevidii? Cf. also Pali te-vijja(ka). For the simile about the snake skin in Pali 
see Rhys Davids 1906-7, pp. 71 and 80 and, further, Bollée 1988, p. 46, note 3. 


Addition to fn. 36, p. 3152 

Schubring may have changed his view concerning niyam when he wrote nijam in the margin of his personal copy. 
Originally nija, e.g., in Atharvaveda 3, 5, 2 meant ‘permanent’ and later ‘own’ (Bohtlingk). In Pali too the old 
meaning is found, e.g., in Suttanipdta 810 which soon afterwards, ibid. 149, became obsolete. 


Addition to fn. 38, p. 152: 
On paligoha see Edgerton 1970, s.v. paligodha, which is also to be referred to in Geiger 1994, § 10. 


Addition to fn. 42, p. 153: 

Both Jacobi and Schubring render the rare word caraga as ‘insect’, following the Carni and the Trka. Elsewhere, 
however, it occurs as a non-Jain wanderer, e.g., in the Carni on Nandi 10 para-titthiya is explained as harihara- 
hiranna-sakkélitka-caraga-tavaso. Cf. the Tikd on BkBh 1548 and 700, and for the Pali see Bollée 1981 ,p. 190. 


Addition to fn. 44, p. 153: 
The meaning of the word uvaniyatarassa required and translated here as “well-cultivated” is not attested any- 
where else. This is why Bollée 1988, p. 61 suggests the reading uvaniyacarassa or ~yarassa: ‘he who seeks alms 
(only) nearby and retires directly’, as in Aupapdtika 30, III in a list of monks with various practices for their alms- 
round (§ 34 in the 1987 Ladnun ed.). The reference to Suttanipata 810 by Ghatage 200, p. 232 does not seem to 
be a close parallel here. 

For tdino, “renouncing”, the commentators equate it to Skt trayin and Schubring 1932, p. 122 adopted this 
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as the etymology with reference to Dasav. 3, 1. The correct etymon, however, is (ddrs, as is proved by Utt. 23, 
10: gunavantana tdinam, and Petavatthu 28: gunavantesu tadisu (Bollée 1988, p. 61). 
Further, a nearly exact parallel to the reading tassa tam (supplied in the text at the end of the stanza) is Sutta- 


nipata 810. 


Addition to fn. 48, p. 154: 
Rude language is also castigated in Aydr. 2, 4, 1, 6ff., and especially towards one’s teacher in 1, 6, 4, 1. For 


similar rules with Buddhists see Caillat 1984, pp. 64ff. 


Addition to fn. 52, p. 154: 

If the reading of the word kujaya ‘(one) whose victory or success deserves to be censured, i.e., a gambler’ 
(Ratnachandra) is correct, it may be a hapax legomenon, without equivalents in Pali and Skt which use the word 
kitava, ‘gamester, gambler, cheat’; this cannot easily become kujaya. Jacobi 1895, p. 256 translates: ‘As a clever 
gambler, playing at dice, is not vanquished ...’: In Schubring’s rendering the necessary sense of ‘cleverness or 


cunning’ is missing. On the profane game of dice see Falk 1986, pp. 1 75ff. 


Addition to fn. 60, p. 155: 

Schubring later retracted this conjecture by writing “no!” in the margin of his personal copy. In his book Lehre... 
1935, p. 159, note 3 (2000, p. 251, note 1) Schubring etymologically derives rdino from rayani, ‘night’, in the 
sense of ‘date’, cf. Schubring 1966, pp. 72ff. See also Bollée 1998, p. 194. 


Addition to fn. 67, p. 156: 
Jacobi 1895, p. 259 and Bollée 1988, p. 74 take tarune as referring to jiviyam ‘life lasts a hundred years’. Cf. also 


Suttanipadta 804 and Mahabharata 13, 105, 39. 


Addition to fn. 70, p. 156: 
Aya-danda is the Amg. equivalent of Skt dtta-danda, Pali atta-d° and ddinna-d°, meaning: ‘who has seized the 
stick, violent’ (Critical Pali Dictionary; Bollée 1988, pp. 74f.). Atta-danda is not in Monier- Williams, albeit in 
Apte’s dictionary, meaning ‘assuming the royal sceptre’. 

As against Schubring’s reading dsiriyam Jacobi, followed by Bollée 1988, p. 76, reads Gsuriyd, translating 
it as ‘to the abode of the Asuras’. 


Addition to fn. 75, p. 157: 
Schubring does not explain the more correct reading sarvatra vinita-macchare. In Sanskrit vinita can mean ‘with- 


out’. Cf. also Pali vita-macchara, Suttanipdta 954. 


Addition to fn. 77, p. 157: 

In the footnote here Schubring says “C and Sil. supply param ‘ayatarthika, whereby C explains ayata as drdha- 
graha and Sil. as moksa.” Bollée 1988, p. 57 thinks that this is improbable in view of Dasav. 9, 4, 4 and 10: 
ayay’-atthiya and 5, 2, 34: dyay’-atthin, which Schubring 1932, pp. 114f. and 96 rendered as ‘thoroughly 
devoted’, ‘seeker for self[-realisation]’ and ‘zealous’ (Bollée 1988, p. 79). 
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Footnote 80, p. 157: 
The word used for such people ‘passing through life’ is Aindanti. In this context the commentator Silanka com- 


pares samsdara with a noria, for which see Bollée 1977, p. 113 and 1988, p. 279. 


Addition to fn. 84, p. 157: 
Schubring reads ~ ddesdd instead of desd, apparently misled to this assumption by the Carni. The word desd is 


the future participle of dyai, Skt dyati. See Bollée 1988, p. 82. 


Footnote 1 p. 159: 

For the term “pious ones”, dadha-dhammdanam, the Cirni (100, 4) has: drdham dhanur yasya sa bhavati drdha- 
dhanva, tam. Cf. Ramayana 1, 39, 6: drdha-dhanva mahda-rathah, ‘with a strong bow (and) a big chariot’. The 
story of Sisupila is told in Mahabharata 2, 37ff. from which the scholiasts describe details in a kathanaka, Bollée 


1988, pp. 86f. 


Addition to fn. 6, p. 159: 

For the rest of this sentence beginning with “so the people say ...” Jacobi 1895, p. 262 and Bollée 1988, p. 89 
have a quite different version. As in Pali, pudhojand means prakrta-purusda an-Grya-kalpa, namely, ‘ordinary 
people’ (Silanka I 82a1). 


Addition to fn. 7. p. 159: 
Mahavira was himself tormented by furious dogs, as recounted in Ayar. 1, 9, 3, 3f. This led to many warnings 
in the texts, e.g., Dasav. 5, 1, 12; Ohanijjutti 424. See Mette 1974, p. 58. 


Footnote 8, p. 160: 
Schubring originally followed Sil. and read padibhasanti. The scholiasts apparently did not know the meaning 


‘to revile, blame’ for paribhasanti, as read by Jacobi and Bollée. 


Addition to fn. 14, p. 160: 

Jacobi 1895, p. 262 (and Bollée 1988, p. 93) follows Sil. and translates the second line of this stanza 12 as: ‘I 
have not seen the next world, all may end with death’. The c-pdda also occurs in Utz. 5, 5c; for the d-pdada Jacobi 
ibid., note 2, refers to 1, 3, 3, 6d further below in the text, which Schubring, however, ignored. 


Addition to fn. 15, p. 160: 
The translation “net” in “like fish caught in a net” does not seem definite; it could also be a fish-hook or a weir 
basket. In Curni 104, 10f. one reads: keyanam nama kadavalla-samthitam; maccha p&nie padiniyatte uttarijjanti 
ity arthah, khuddam Gdi; Sil. 82b 8 (1917 ed.) explains keyana as matsya-bandhane pravistd nirgatika santo 
Jivitad bhrasyanti (for matsya-bandhana Monier-Williams gives ‘fish-hook’). Passages dealing with catching fish, 
e.g., Nisthaciirni IT 9, 8 and 281, 15f., do not mention keyana. 

The reason for the “[required] hair-plucking” is not given in the ancient texts, although one would have 
expected it in the case of Mahavira and Buddha. The practice was taken over from the brahmin sndtaka whose 
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hair (and nails) are called padpman. These dangerous parings are covered with cow-dung and buried 
(Hiranyakesin’s Grhyasittra 1,9, 18). The sndtaka’s heavenly example was Prajapati. The papman on his head, 
as a ritual impurity, prevented his activity as a fellow creator, until Brahman hit it off (Bollée 1977, p. 374). See, 
further, e.g., Hershman 1984, pp. 283ff., Hiltebeitel 1981, and Dange 1986, pp. 174ff. (vol. 1). 


Addition to fn. 16, p. 160: 
Schubring’s rendering of this stanza 14 here greatly differs from that of Jacobi (and Bollée). Jacobi 1895, p. 263 
has: ‘Some low people who lead a life of iniquity, and entertain heretical opinions, being subject to love and 


hatred, injure a monk.’ 


Addition to fn. 17, p. 160: 
For “the [palm of the] hand” cf. Ut. 12, 18. The word phala here perhaps belongs to phalaka, ‘plank’. See Mayr- 


hofer 1996, p. 202. 


Addition to fn. 26, p. 162: 
The word which Schubring renders as “worldliness”, a-samdhie, in stanza 10 here Jacobi 1895, p. 264 renders 
as ‘that he should leave off control’, and Bollée 1988, p. 103 as ‘stop him from meditating’. 


Addition to fn. 29, p. 162: 
The exaggerated form of address: “Elephants, horses ...” agrees with the excessive presents. Cf. the simple title 
and pajd in 2, 1, 18. This probably reflects actual events in ancient times. For the devaluation of titles cf. isi < 
rsi, Pali brahmana (Majjhimanikaya Il 104, 13 for an ordinary bhikkhu who was formerly a dacoit), and Burmese 
yahan < arahant (in Pali) for the simple ordinated monk. 

The word which Schubring renders in this stanza 16 here as “ships”, jdnehim, Jacobi 1895, p. 265 renders as 
‘cars’, and Bollée 1988, p. 105 as ‘means of transport’. The latter refers to Ciéirni 109, 13f.: janani siya- 


Addition to fn. 31, p. 162: 
To bring stanza 22 into play here in stanza 20 as Schubring does, does not seem compulsory, all the more because 
the whole stanza 20 seems to be merely joined together, the b and c pddas being clichés. 


Addition to fn. 32, p. 162: 
The word va which Schubring thinks is irrelevant here in stanza 21 may stand for eva, ‘only’. The chiastic order 
of the words may be taken into account by translating ‘not only, but even’. See Bollée 1988, p. 108. 


Addition to fn. 43, p. 164: 

Neither Jacobi 1895, p. 266 with his rendering: ‘But these revilers are far off from perfection’, nor Schubring here 
called into play antae te samdhie from 1, 11, 25d which refers to fools thinking themselves wise. See Boilée 
1988, p. 116. 
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Addition to fn. 46, p. 164: 
For the twofold way here Schubring mentions manasa and vayasd and refers to stanza 1, 3, 1. There, however, 
he refers dupakkham to manasd and kdena. See, further, Bollée 1977, pp. 106 and 141. 


Addition to fn. 47, p. 164: ; 

Line 12cd which Schubring connected with 13ab cannot be original and can hardly be construed in the context: 
it does not make much sense and looks like an adaptation of 1, 11, 26, which is a part of a comparison between 
a good and a bad monk. Further, Schubring made many additions which he regarded as missing. Jacobi 1895, 
p. 267 tried to overcome the problem by a free translation. See also Basham 1951, p. 121. 


Addition to fn. 48, p. 164: 
Most editions read ujjhiyd. See Bollée 1988, pp. 119 and 93. Jacobi 1895, p. 267, in note 4 thought the sense to 


be ‘that the overdoing of the principle of poverty is just as harmful as the scratching of a wound’. 


Footnote 51, p. 165: 
As Carni 118, 3f. explains the Tankana were a non-Aryan mountain tribe which attacked a large horse or elephant 
army by means of hit and run tactics. In case of a counter attack they fled back to the Himalaya foothills. 


Addition to fn. 54, p. 165: 
Traditions of the kind mentioned here about drinking water show the slow development of dietary rules in 
Jainism. © 
In Avasyakacirni Il 207, 12ff. a story is related of Nami, the raja of Mithila, who retired from this world after 
noticing that a single bracelet (va/aya) does not make a sound, but only when there are several of them. 
Schubring does not explain the form Devita which in Skt and Pali occurs as Daivala or Devala. In /sibhasi- 
yaim 3 the form Davila appears. For the great men mentioned in stanzas 2 and 3 here see Bollée 1988, pp. 125f. 


Addition to fn. 57, p. 166: 
In the text of the verses in stanzas 6 and 7 something was either lost or mixed up. This may be the case because 
the content of the second line of stanza 6 does not fit in and, moreover, is an anacoluthon. The beginning itself 
may be corrupt. Bollée 1988, p. 129 therefore connects 6ab with 7cd and 6cd with 7ab. Schubring, however, does 
not do that. 

For the Rdyapasenaijja (Rayapasenaiya) parable mentioned here see Bollée 2002, § 774. 


Addition to fn. 61, p. 166: 
For the word vinnavana cf. 1, 2, 3, 2 which Schubring rendered as “desire” (p. 155 above), which is also meant 
here, instead of just “understanding woman”. 


Addition to fn. 1, p. 169: 
In 1, 4, 1, 2 Bollée 1988, p. 144 reads: ‘mit klaren Worten’ (‘in clear words’) instead of ‘mit unauffalligen 
Schritten’, (with “stealthy steps”), as Schubring does. The general belief of Indian women that sons begot from 
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monks are particularly clever, strong, etc., (Ayar. 2, 2, 1, 12) not only led to seduction (e.g., of the rsi Uttanka 
in Mahabharata | 3, 89; with the Buddhists: Vinaya III 134, 14ff.), but also, in times of monastic decadence, to 
the inscription of 1163 on a monk’s grave that ‘he became the dearest to the hearts of celestial women’ (Epi- 
graphia Carnatica II 63). See also Fischer 1979, p. 67. 


Addition to fn. 3, p. 169: 
In Indian dance the karkata-hasta gesture may express longing (Fischer 1979, pp. 16, 220f., 226, 241). For 
women showing their bahu-miila in Sisupdlavadha see Sivaramamurti 1970, p. 36 and plates IX 29, and X 31. 
For the armpit as a shifted pubic region, see Bollée 1983, p. 265. A Nepali statue shows the Boddhisattva being 
born from Maya’s armpit (ibid., note 348). 

What Schubring translates as ‘‘drawn to the shoulder” at the end of stanza 3 here, Jacobi 1895, p. 272 renders 
as ‘so that he will follow them about’. Alsdorf 1958, p. 262 thinks that a satisfactory solution is impossible. 
Bollée 1988, p. 145 proposes reading anuvii. 


Addition to fn. 5, p. 169: 
Bollée 1988, p. 149 takes the etymon of uvagas’ to be upakarsati, ‘to draw near to one’s self’ (Monier-Wiliams) 
and refers to stanza 20 further below. For bhinna-kaha, ‘obscene language’, see Bollée 1997, pp. 64f. 


Addition to fn. 8, p. 170: 
Alsdorf 1958, p. 259 translates this section of stanza 10 here as: ‘Therefore having taken to loneliness, domestic 
intercourse is not proper for the monk (?)’ and on p. 263 refers to Theragdthd 27 and 233. 


Addition to fn. 10, p. 170: 
For the vi in what follows this in stanza !1, which Schubring renders as “despite [that good quality]”, Alsdorf 
1958, p. 259 translates as ‘too’. However, in the preceding verses ‘others’ are not mentioned. 


Addition to fn, 12, p. 170: 
Alsdorf 1958, p. 259 translates this part of stanza 12 as: ‘Those who are greedy of this (kind of) alms, they are 
but a counterpart (lit.: one of the two kinds of) the kusilas’, and Bollée 1988, p. 151 as: ‘One who is that keen 


on alms certainly belongs to the bad monks’. 


Addition to fn. 16, p. 170: 

According to Jacobi 1895, p. 273 the whole of this stanza 16 belongs to the speaker of the text. Alsdorf 1958, pp. 
259 and 26S ascribes the first line here to ege, ‘some’, of stanza 15 and the second line to the redactor, because 
he considers Schubring’s version to be artificial. Further, Alsdorf refers to Utt. 16, 3 for the meaning ‘common 
seat’ instead of Schubring’s ‘lodging’. For similar rules with the Buddhists see, e.g., Vinaya III 180, 14 (ekdsane), 
etc. Not physical contact may be the issue here, but the exchange of evil and merit (Abbott 1932, p. 15). For 
women stealing a man’s merit see O’Flaherty 1980, p. 32 and cf. p. 56. 


Addition to fn. 17, p. 170: 
Jacobi 1895, p. 273 translates this part of stanza 17 as: ‘Though many leave the house, some (of them) arrive at 
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but a middling position (between householder and monk)’, similarly Bollée 1988, p. 155; Alsdorf 1958, p. 259, 
with a question mark: ‘Many go (7?) into houses (and) some take to sexual intercourse’. 


Addition to fn. 18, p. 171: 
Jacobi 1895, p. 274 translates this part of stanza 19 as: “Though he is admonished not to act as most men do’; 
Alsdorf 1958, p. 259: ‘consider the striveda’; Bollée 1988, p. 158: ‘remember the holy tradition/doctrine’. 


Addition to fn. 19, p. 171: 

As against the scholiasts Jacobi and Schubring, Alsdorf 1958, p. 266 may be right in stressing that the subject 
of stanzas 21-24 here are women, though his argument that the traditional disfigurement does not pertain to men 
is incorrect as proved by Sity. 2, 2, 63 and in the Pali Majjhimanikdya I 87, 8 (men who: para-ddram gacchanti). 


Addition to fn. 21 p. 171: 
The word annam which Schubring in stanza 24 translates as: “The one [woman]”, Norman 1990, p. 31 takes as 
a neuter word and Bollée 1988, p. 161 follows him. 


Addition to fn. 23, p. 171: 
The “varnished crockery” referred to in stanzas 26 and 27 here are made even today in Bikaner and Jaipur (Mehta 
1960, chapter 13). In Mahabharata 12, 287, 7 lac is associated with ‘ignorant’. 


Addition to fn. 25, p. 172: 

Alsdorf 1958, pp. 266f. rejects Schubring’s equating putthd to sprstah instead of prstah, ‘questioned about it’. 
There is a great deal of talk in the stanzas here about women misleading monks. In Pali women are associated 

with fire in Anguttaranikaya IV 128 and Jataka V 450, 23° (stanza 55). The same in Kathasaritsdgara 36, 87. 

The comparison of women to fire can also be positive, as in Mahabharata | 189, 10, where a woman is described 

as being ‘splendid like fire’ (pavaka-prabha). 


Addition to fn. 28, p. 172: 
Jacobi 1895, p. 275 translates this last part of stanza 29 as: ‘he falls again’; Alsdorf 1958, p. 260 with a question 
mark: ‘seeks impurity (?)’. Bollée 1988, p. 164 refers to 1, 3, 4, 18 and renders this as: ‘he is in for something 


unpleasant’, 


Addition to fn. 29, p. 172: 
For the word nimantanena here in stanza 30 which Schubring translates as “direct an invitation”, Alsdorf 1958, 
p. 260 freely renders as: ‘by way of offering themselves to him’. 


Addition to fn. 33, p. 172: 

As against Schubring’s palibhindiydnam = paribhidya (“scratch”), Alsdorf 1958, p. 267 sees it as prati plus the 
root bhid, meaning ‘to reproach’ (Monier- Williams), and on p. 260 translates this section so: ‘(the woman) after- 
wards scolds (him) and lifting her foot kicks his head’; similarly Bollée 1988, p. 166. Cf. also Avassayacunni 566, 
13f. For a picture of such a grave offence see Archer 1953, p. 70. , 
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Footnote 35, p. 172: 

The word cheya/cheda (which Schubring translates as“awl’) could mean ‘want’ (Monier- Williams), e.g., kastha- 
cheda, ‘lack of wood’ (Kathdsaritsagara) 6, 46. Thus, this part of stanza 4 here could mean: ‘Look! we do not 
have any gourds’. See also Bollée 1988, p. 167. For gourds as vegetables see Prakash 1961, pp. 73 (note 3) and 


164. 


Addition to fn. 36, p. 173: 
Whereas Schubring rejects Sil.’s suggestion of ‘barber’ here, Alsdorf 1958, p. 261/268 does not doubt that the 
woman wants the monk to get her a barber. Perhaps even a woman hairdresser is meant as in Somadeva's Yasas- 
tilaka 2,218 (Handiqui 1949, p. 302) and Avassayacunni (the page number 384 mentioned in Jain 1981 » Pp. 5 note 
5 is wrong). Royal courts did have female hairdressers (Auboyer 1961, p. 344). 

The expression “check my clothes” (padilehi) at the beginning of 6 here, as in Hemacandra’s Parisistaparvan 
1, 248f., usually means ‘to check one’s clothes for insects in the morning’. Here it is probably used in the sense 
of cleaning, an inferior activity for lay-persons doing it for others, all the more for a monk, as the text stresses 


again in stanza 17 further below. 


Addition to fn. 37, p. 173: 

The words kukkuyayam and venu-palasiyam here are unknown words. Alsdorf 1958, p. 268 may be right in 

doubting that a musical instrument is meant here. For various speculations on this see Bollée 1988, p. 170. 
Instead of “collyrium”, more correctly ‘collyrium pot’, as in Pali. Accordingly to be corrected in Alsdorf 

1958, p. 261 and Bollée 1988, p. 170. 


Addition to fn. 38, p. 173: 

With regard to the word venu-palasiyd one thinks of paldsaga in Vavahara 2, 27 where it is a vessel which monks 
are allowed to use. In Apastambha Srautasiitra XV 5, 11 palagsa and bamboos are mentioned as fire wood. See 
also Bollée 1988, p. 171. 


Addition to fn. 39, p. 173: 
The “mouth pill” is perhaps a cachou lozenge to sweeten the breath, cf. Vasudevahimdi 218, 20: kaya gulikdo, 
Jao tam gandham uvahananti jao ya kuvalaya-sugandham vayanam kunanti. See, further, Bollée 1988, p. 171. 

The costus root is the panacea Radix Saussureae (visva-bhasaja in Atharvaveda 19, 39, 5). See further S. K. 
Jain 1991,, p. 61, s.v. costus speciosus and, with thanks to Professor M. Haase, http://www. biozac.de/biozac/ 
capvil/cvceostus.htm. 

The tagara powder is from Tabernaemontana coronaria, the wood and latex of which is used for making 
perfume and incense (Moti Chandra 1973, pp. 192, 206ff., 224). 

The “aloe wood” is Aquilaria Agallocha Roxb., the ground resin of which is used in making incense (ibid. 
pp. 192, 197, etc.). See also Yule/Burnell: Hobson-Jobson, under eagle-wood. 

The “pulverised root of Andropogon (grass)” is what yields the vetiver oil which smells like sandal wood 
(Macmillan 1949, p. 384). 

For the “oil to rub in to the face” see Moti Chandra 1973, pp. 206 and 222. Also ibid. for various fashionable 
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items, such “hair-band” (between pp. 224 and 225) in stanza 11 further below, and Joshi 1967, pp. 172ff. For 
“mirror” in stanza 11 see Bollée 1988, p. 175, to which add Zachariae 1977, pp. S85ff. 

The “powder for the lips” is ‘lip-salve’ (J. C. Jain 1984, p. 138), similarly Alsdorf 1958, p. 261. This translat- 
ion is based on the commentary. Perhaps it is short for nandi-mukha, an inferior kind of rice or grain (Prakash 
1961, pp. 135 and 170f.). In Pali cunna can mean ‘bath-powder’, and the aromatic grass called ndadi is recom- 
mended in Agnipurdna 224, 27 (1957 Poona ed.) with other ingredients for the oil used by a king before his bath. 

The word for “soup” is siiva which the scholiasts explain as patra-sakam because siipa = dal, which does not 
need to be cut. Alsdorf 1958, p. 269 wonders whether sika, as in Pali as well, could be ‘barley, kind of grass, 
etc.?’ However, this is not ‘vegetable leaves’ as Alsdorf translates it on p. 261. Prakash 1961 does not have the 
term. Could it be that *s@va < saga (Pischel § 231) was ‘corrected’ to sitva? For sattha see Mahias 1985, p. 180. 

For the colour in “the garment coloured blue” the word is Gnila, which means ‘bluish’. Since a colour in 
fashion at that time may be meant, it is futile to speculate about its meaning. According to Natyasastra 23, 59 
goddesses should be equipped with dresses with the colour of the tail feathers of parrots (Suka-piccha-nibhair 
vastrath). Karpiramanjari 2, 14 specifies this as rda-sua-piccha-nila, namely, light blue, as depicted in Salim 
Ali: The Book of Indian Birds, Bombay 1977, illustration 113. In Ramdyana 7, 26, 18 (1930 Bombay ed.) the 
Apsaras Rambha is nilam sa-toya-meghabham vastram samavagunthita, and in Jataka III 258, 21 the 
inauspicious nymph K4la-kanni has nila-vattha. See further Bollée 1988, p. 173. 


Addition to fn. 43, p. 173: 

As Jaina do not care for “holy water” the other translators take it to mean a vessel too scoop water, see e.g., Bollée 
1988, p. 173. Cf. udaharana in Satapathabrahmana 9, |, 2, 6. Schubring may have thought of Hemacandra’s Tri- 
sastisalakdpurusacaritra 10, 2,67 where the gods, asuras, men and nagas are said to worship Mahavira’s bath- 
water which various Indras had brought from firthas. 


Addition to fn. 44, p. 173: 
Despite Alsdorf 1958, p. 268, (vi)/dnati can mean ‘to find, bring’, as in Pali, Sammyuttanikaya 1 174, 26: ingha me 
... unhédakam janahi, ‘find some hot water for me’. 


Addition to fn. 45, p. 173: 

For the danta-kastha used to clean the teeth see P. V. Kane: History of the Dharmasastra (Vol. II, Part 1 ), Poona 
1974 pp. 653-656; Dubois 1906, pp. 240f. Often small branches of the toothbrush tree (Salvadora persica Linn.) 
are used, the effective constituents of which (e.g., fluoride, alkaloids, etc.) activate and heal the gums. Monks are 
not permitted to use this (Dasav. 3, 3 and 9). 


Addition to fn. 46, p. 173: 
For “betel” see Morarjee 1974. 

For the “chamber pot” see Ayar. 2, 10, 22 which has the more precise word pdyaya, Sk. padtraka, moreover, 
pratigraha. Therefore, in our context here a vacca-kiiva, ‘toilet bucket’, may be meant. 

The word for “bowl” (gal/ana) in “the bow! in which one dissolves natron”, Jacobi 1895, p. 277 translates as 
‘pot’, and Alsdorf 1958, p. 261 as ‘vessel’, but the word means ‘dropping, flowing’ (Monier-Williams) and thus 
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as a noun it means ‘fluid’. Bollée 1988, p. 175 therefore translates it as ‘caustic acid’ which was made by burning 


dry sesame plants (Vasudevahimdi I 32, 28). 


Addition to fn. 48, p. 173: 
For “respected one” here in stanza 13 Schubring wrote ‘my dear’ in the margin of his personal copy. In the Pali 
canon pious lay people never address monks as dvuso. 

For “dig a latrine” it may be noted that neither Svetimbara monks (Dasav. 10, 2) nor Buddhist monks (Vinaya 
IV 33, 4) are permitted to dig the earth. 

What Schubring explicitly translates as “trumpet” was not accepted by Alsdorf and Bollée who take the word 
to be indeed a ‘bow’. For bows and arrows as toys see, e.g., Vinaya III 180, 27, Dighanikdya 17, 1 and Sivarama- 
murti 1956, p. 143. 

As suggested by Alsdorf 1958, p. 269, lines 13cd and 14 ab do not fit in here. Bollée 1988, p. 178 therefore 
connects 13ab with 12, takes 13cd and 14ab together, and 14cd with 15. 


Addition to fn. 49, p. 173: 

For go-rahaga Alsdorf 1958, pp. 269f. refers to the existence of ox-carts as toys in Mohenjo Daro. See also 
Dongerkery 1954 (chapters II and IV, especially pp. 40f.) and Sharma 1971/1976, p. 25. Schubring apparently 
did not think of Siidraka’s Mrc-chakatikd. Alsdorf ibid. considers it possible that here the word s@manera is used 
‘jokingly’ for a ‘Buddhist novice’, as do Jacobi 1895, p. 277 and Bollée 1988, p. 178. 


Addition to fn. 50, p. 173: 

Schubring’s translation “the clock-work with the drum” is incomprehensible without an explanation. Jacobi 
1895, p. 277 translates it as a ‘small pot’ and Alsdorf 1958, p. 261 as a ‘small bucket’. The Sanskrit etymon 
ghatika means ‘water jar’ (Monier-Williams) with a neck and thus excludes the meaning ‘bucket’. Together with 
the word sdmanera we may consider the Pali word ghatikd which can mean a stick as used in the tipcat game 
(Samantapasadika 621, 7f. on Vinaya III 180, 24, here ghatika is masculine) and a small alms-bowl (Pali-English 
Dictionary). The words are probably homonyms. 


Addition to fn. 51, p. 174: 
The word “chair” here could refer to the easy seat permitted to Buddhist monks (Vinaya II 149, 24), perhaps as 
depicted in Mathura (see Auboyer 1949, p. 25) and Nagarjunikonda (Gobier 1976, plate 55, 1). 

For “walking” Silanka’s scholion is maurije kastha-pdduke va which Alsdorf 1958, p. 270 (as against Jacobi 
and Schubring) thinks of munja-pdduka, ‘slippers made of munja grass’. Buddhist monks are forbidden to wear 
them (Vinaya I 190, 3ff.). Silanka stresses that they are meant for wandering and not for walking. 

Schubring’s translation of the second line of this stanza 15: “for the sake of the pregnant woman’s desire for 
a son” is ambiguous and in English could also mean: ‘for the sake of the desire of a pregnant woman’s son’. 
According to Silanka, whom Schubring follows, the son’s desires are meant. Alsdorf 1958, p. 261, however, 
translates: ‘the cravings of the pregnant woman (in order to obtain) a son’, and Jacobi 1895, pp. 277f.: ‘Pregnant 
women order their husbands about like slaves to fulfil their craving’. Bollée 1988, p. 180 follows the tradition 
and renders this as ‘sons’ desires’. , 
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Addition to fn. 52, p. 174: 
For this probably oldest lullaby in Indian literature see Bollée 1988, pp. 182f., and cf. Harivamsa Purdna 85, 7. 

The name Aydmuha which Schubring gives in the footnote here also occurs in Samardiccakahd 431, 17 (ed. 
Jacobi) and may be the place called Daundiakhera on the Ganges (in Cunningham 187] it appears as 
[HJayamukha), ‘about 104 miles north-east of Allahabad’ (Beal 1884, p. 229). 

This chapter is the oldest detailed description of the relaxation of the monastic discipline which , also in 
medieval time, had strange effects. Thus, in 1294 a congress of leading monks decided to expel dcaryas, etc., who 
installed their sons in similar positions in the order, but apparently were not expelled themselves! This is recorded 
in an inscription in Satrufijaya (Shah 1955, p. 103.) 


Addition to fn. 1. p. 175: 
Those who uphold “[{b.] the denial of the deed”, the Cirni specifies as those who proclaim four or five basic 
elements, the five elements of personal existence, Stinyavadins, Lokayatas, etc. 

For those of “[c.] thirdly, the pious life-style”, the Carni reads vinayam for viniyam and explains these ascetics 
as heterodox because of their respiration (practice): venaiyd Gna@ma-panamddiya ku-sanda. 

Those who hold “[d.] fourthly, what they call agnosticism [as such]”, the Carni specifies as forest dwellers 
who eat flowers and fruits like animals (miga-cdriyddiyo adavie puppha-phala-bhakkhino a-ccd[d]i anndniyd). 

In her study of samosarana, the assembly, Balbir 1994, pp. 67ff. does not examine the reference to it here in 
our place. 


Addition to fn. 4, p. 175: 
The line 4a here Jacobi 1895, p. 316 renders as: ‘this object (viz. Méksha) is realised by us thus (viz. by Vinaya)’. 
For “speaks to us” Schubring takes obhdsai to be derived from *avabhdsate instead of from avabhdsate. 


Addition to fn. 5, p. 175: 

At 1, 2,2, 20 Schubring rendered /avdvasakki as one “who gets rid of the “atoms” [of the effective deed]” (p. 154 
above). The word avasakkin (in lavdvasakki) in Skt is derived from apa + svask- +in. In 2, 6, 6 Jacobi 1895, p. 
410 translates it as one ‘who avoids Karman’ 


Addition to fn. 6, p. 176: 
Cf. Aydar. 2, 1, 3, 2 where Jacobi 1884, p. 95 translates sammissa-bhdva as ‘mixed company’. 

For the onomatopoeic hapax legomenon mummui cf. Pali mammana, ‘stammering’, and mummura, ‘crack- 
ling’. 
Addition to fn. 7, p. 176: 
Jacobi 1895, p. 316 translates this stanza 5 so: ‘They become involved in contradiction in their own assertions; 
they falter in their speech and are unable to repeat what is said to them. This (their opinion) has a valiant counter- 
opinion, this (our opinion) has no valiant counter-opinion; and Karman has six sources’. Vidyabhusana 1921, p. 
162, fn. 2 quotes this stanza, without translating it. 

Largely following the Carni (where the following quotations are given in commenting on stanza 4), Silanka 
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(215b) has an interesting scholion. First he accuses the Lokayatas of confusing realism (astitva) and nihilism 
(ndstitva): sammisri-bhdvam — astitva-nastitvabhyupagamam te lokayatikddayah kurvanti. He then continues 
saying that the Buddhists too are confused: bauddhda api misri-bhavam evam upagatah. This is what he says in 
making clear the confusion on the part of the Buddhists (note the pun on gantry and gati): 


ganta ca nasti kascid, gatayah sad bauddha-sdsane ‘proktah | 
gamyata iti ca gatih sydc chrutih, katham sobhana bauddhi (Cimi: bahvi) ? || 
Though (ca) there is no goer six states of existence are taught in the Buddhist 
doctrine. If (ca) it is tradition that gati is called thus then, because (existence) 
is a course that is gone, how can the Buddhist doctrine be right? . 


tatha — ‘karma [ca] ndsti phalam cdsti’ ty a-sati catmani karake katham sad-gatayah? | jfidna-santanas- 
yGpi santdni-vyatirekena samvrtimattvat ksanasya cd-sthitatvena kriya-bhavan na nana-gati-sambhavah| 
sarvany api karmany a-bandhan@ni prariipayanti svagame | tathd patica jataka-satani ca buddhasyépa- 
disanti, tathd: 

Further: ‘there is no acting but there is an effect’. If thus there is no self that acts, how can there be six 
states of existence? On account of the Buddhist ability to dissimulate also the continuity of cognizance, 
through-the exclusion of a subject of an uninterrupted train of thought, and because through the transience 
of the moment there is no acting, there are no various states of existence. In their scriptural tradition they 
represent without exception (api) all karmas as free. Further, they (the Buddhists) teach 500 birth stories 
of the Buddha.’ And ... [here something seems to be lost.] ("For a plausible sketch of the Buddhist idea 
of rebirth considered historically see Jayatilleke 1963, pp. 375f.) 


mata-pitarau hatvad buddha-Sarire rudhiram utpddya | 

arhad-vadham ca kytva stiipam bhittva ca paficdite || 

Gvici-narakam yanti ... | 

Those who kill their mother and father, who cause a bloody wound on the body of a 
Buddha, who kill [the Carni has ‘fight’] an arhat or destroy a stiipa, go to the Avici hell. 


—evam adikasydgamasya sarva-Siinyatve pranayanam a-yukti-samgatam sydat | tathd jati-jard-marana- 
roga -Soké6ttama-madhyam4Gdhamatvani ca na syuh esa eva ca nana-vidha-karma-vipako jivastitvam kar- 
trtvam karmavattvam cdavedayati |tatha: 

When in this way everything is empty in their scripture it (the scripture) may be a writing without confor- 
mity to correct principles. Thus, there cannot be parameters of birth, old age, death, illness and sorrow and 
precisely this maturation of various karmas declares the existence of a soul, its being an actor, and the fact 
that it effects karma. Further, because it is said (iti bhdsandt below): 


gdndharva-nagara-tulya mdya-svapnépapata-dhana-sadysah | 
mrga-trsnd-nihdraémbu-candrikd-ldta-cakra-samah \] 
iti bhdsandc ca spastam eva misri-bhdvépagamanam bauddhandm iti | 
‘They are like a gandharva city, like wealth occurring in a dream which is an illusion, like a circle 
produced by moonlight in water through fog in a fata morgana,’ it is quite evident that the Buddhists suffer 
from an illusion. 
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yadi va: nanad-vidha-karma-vipdkabhyupagamat tesdm vyatyaya evéti, tathd céktam: 
Or else: ‘their wrong approach to the maturation of different karmas only leads to an inconsistency’ and 


itis said therefore: 


yadi Siunyas tava pakso, mat-paksa-nivarakah katham bhavati? | 

atha manyase na Siinyas tathapi mat-paksa evdsau || 
“If you lack further arguments (literally: if your argument is void, unreal) what need is there 
for a defender of my view? When you think you do have further arguments: my view here 
still stands’. 


ity @di tad evam bauddhah pirvéktayd nityd misri-bhdvam upagatd ndastitvam pratipaddayanto ‘stitvam 
eva pratipadayanti | 

In such and such a way, and in the manner already said, the Buddhists are confused and in fact declare 
realism when they want to declare nihilism. 


Addition to fn. 8, p. 176: 

As against Basham 1951, p. 236 who assumed that the Ajivika denial of time was a later development in the 
school, Jayatilleke 1963, p. 255 (§ 402) associates these stanzas 6-7 with the doctrine of a school of (in his 
translation) ‘those Akiriyavadins, who have no understanding, propose diverse (theories) ... the sun does not rise 
or set, the moon does not wax or wane, rivers do not flow and winds do not blow; the whole world is deemed ... 
to be unreal’. He then rejects Silanka’s opinion, which Jacobi 1894, p. 317 (note 1) inaccurately followed, that 
here both Carvakas and Buddhists ( specified as Siinyavadins by Jacobi) are meant. Cf. Avassayanijjutti 612 and 
Hemacandra’s Trisastisalakapurusacaritra X 5, 121 (Vyakta). 


Addition to fn. 9, p. 176: 
What Schubring translates here as “calendar” (samvacchara), Jacobi 1894, p. 317 translates as ‘astrology’. For 
this see Jacobi’s note on Uttar. 15, 7, ibid. p. 70 (note 2). 


Addition to fn. 11, p. 176: 

The word for “advanced” in “those .,. advanced to perfection” in this stanza 11 is omitted in Jacobi 1894, p. 317. 
Further, as against Schubring’s “and they call liberation (what is) brought about by knowledge” Jacobi ibid. 

translates the last part of this stanza so: ‘But right knowledge and conduct lead to liberation’. 


Footnote 12, p. 176:, 
Jacobi 1894, p. 318 translates this stanza 12 in this way: ‘The (Tirthakaras), being (as it were) the eyes of the 
world and its leaders, teach the path which is salutary to men; they have declared that the world is eternal 
inasmuch as creatures are (for ever) living in it, O ye men!’. 

The second part of this stanza is the same as 1, 14, 10b further below in the text (Schubring’s translates only 
tll the end of 1, 12). 


Addition to fn. 13, p. 176: ; 
The word which Schubring translates as “‘gandharvas” is pudhi-siyd. For this see Ayar. 1, 1, 2, 2,; 1, 1, 6,3 and 
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Schubring’s analysis (at the end of p. 57/236 above) of his edition of the text supplied here in Appendix 1. 

Jacobi 1894, p. 318 translates this stanza 13 so: ‘The Rakshasas and the dwellers in Yama’s world, the troops 
[(kdya) see his note | ibid. on this] of Asuras and Gandharvas, and the spirits that walk the air, and individual 
beings: they will be born again and again’. 


Addition to fn. 15, p. 177: 
Jacobi 1894, p. 318 translates this stanza 14 so: ‘(The Samsara) which is compared to the boundless flood of 


water, know it to be impassable and of very long duration on account of repeated births. Men therein, seduced 
by their senses and by women, are born again and again both (as movable and immovable beings).’ 


Addition to fn. 16, p. 177: 

For what Schubring translates here in stanza 15: “(being) beyond [all] desire” and the variant in the footnote: 
“beyond desire and fear”, the uniform text has /obha-maydavatita. Schubring omitted the word maya- and Jacobi 
1894, p. 318 translates it as: ‘who got rid of the effects of greed’. Neither scholar discusses the problem. Silanka 
mentions the pathabheda with bhaya for maya and takes the compound either as a dvandva or to mean lobhad 
bhayam tasmdd atitah, thus showing his embarrassment. However, a solution seems to be possible if one reads 
lobha-maydd ’-atita, ‘who got rid of desire, pride, etc.’ Another case of misreading -v- for -d- may be samviddha 
for samdittha in Aydr. 23, 14, as Schubring thinks (p. 107, fn. 182 above), In Pali -d- is also a sandhi consonant 
and a fossilized remnant of a historically correct form (for which I have no Prakrit example at hand). For the Pali 
see Norman 1992, p. 163. 


Addition to fn. 18, p. 177: 
Jacobi 1894, pp. 318-319 renders stanza 17 so: ‘Averse to injury of living beings, they do not act, nor cause 
others to act. Always restraining themselves, those pious men practice control and some become heroes through 


their knowledge’. 


Addition to fn. 21, p. 177: 
The text for this stanza 18 has the word for “beings” (pdne) twice. Schubring omits it in the second case which 
has been inserted in the English translation: “small beings and large (ones)”. 

Jacobi 1894, p. 319 renders this stanza 18 thus: ‘he regards small beings and large beings, the whole as equal 
to himself, he comprehends the immense world, and being awakened he controls himself among the careless’. 
For Jacobi’s rendering of the word @tato in this stanza 18 (‘equal to himself’) cf. Pali attato. 

Further, for the last part of the stanza Jacobi read buddhe pamattesu parivvaejja. In the 1978 (Shri Mahavira 
Jaina Vidyalaya) Bombay ed. of the Siiyagada (ed. Jambivijayaji) this stanza 18 (on p. 99) has buddh " appamat- 
tesu p’, whereas Jambivijayaji’s re-edition of the 1917 ed. has: budde ‘pamattesu p°’. The Ladnun edition has 
buddhappamattesu, leaving it to the reader in a footnote to understand this either as buddhe appamattesu or 
buddhe pamattesu. 


Footnote 22, p. 177: 
Jacobi 1894, p. 319 renders the first line of this stanza 19 quite differently: ‘Those who have learnt (the truth) by 
themselves or from others, are able (to save) themselves and others.’ 
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Prepared by Schubring after the publication of his book, in his own handwriting on one page in three columns 


at the end of his personal copy (now in the possession of Professor Bollée). 


Page numbers are from the German original and English translation respectively. Most words are from the 
footnotes. The “+” sign indicates additions by the translators. The raised numbers refer to footnotes. 


aidhutta 52/62, fn. 73. 
agattaya 59/70, fn. 141. 
acaiya 139/160, fn. 13. 
adu-bandhana 54/65, fn. 99. 
adda-palla 54/64, fn. 90. 
anadualento 144/166, fn. 59. 
ana 58/69, fn. 133. 
+anu-kkasdo 128/147, fn. 76. 
+anukkaso 128/147, fn. 76. 
anujutti 143/164, fn. 50. 
+anudhamma 131/150, fn. 16. 
ativaddhiya 127/146, fn. 62. 
atthikdya 33/41, fn. 48. 


adakkhu-damsana 136/156, fn. 71. 


addhaveyali vijja 49/59, fn. 52. 
anta-jivi panta-jivi 59/70, fn. 139. 
+andu 54/65, fn. 99. 

+annaya 59/769, fn. 137. 
apadinna 117/134, fn. 110. 
apaliuncamana 109/124, fn. 58. 
appahattu 29/35, fn. 8. 

abhi 130/149, fn. 7. 
abhijhanjha 52/62, fn. 78. 
+abhintima-kada 130/149 fn. 7. 
+avitinne 130/150, fn. 8. 

assam 40/49, fn. 80. 


dijjamina 93/108, fn. 184. 
ainna 30/36, fn. 14. 

aiyai 32/40, fn. 40. 
agamesi-bhaddaya 61/71, fn. 152. 
+agara 45/54, fn. 14. 

+adie 134/155, fn. 56. 
ayamani 49/59, fn. 55. 

ayana 50/60, fn. 63. 
dlisandaya 54/65, fn. 96. 
+avakahiya 136/156, fn. 68. 
+ahie 134/155, fn. 56. 

ahiya 129/147"; 144/167°. 
iti-m-akkhayam 38/47, fn. 73. 


tittariya 136/156, fn. 68. 


uccholei 46/55, fn. 18. 
+uncha 146/170, fn. 11. 
ujjhaya 142/164, fn. 48. 
+ujjhium bale 43/52, fn. 6. 
+utta 127/146, fn. 59. 
udiriya 48/58, fn. 41. 
upacaraka 50/60, fn. 59. 
t+ubbhiya 71/82, fn. 23. 
uvagasittanam 145/169, fn. 5. 
+uvajivanijje 52/62, fin. 72. 
+uvahi 86/100, fn. 135. 
ussannaim 56/66, fn. 113. 
ussaviya 145/169, fn. 4. 


egaio 49/59, fn. 57. 
+elao 48/57, fn. 36. 
elaga 30/36, fn. 15. 
+eha 119/135, fn. 124. 


kaccha 43/53, fn. 9. 

kadaggi 55/66, fn. 109. 
kanha-pakkhiya 52/62, fn. 76. 
kanhui 135/156, fn. 65. 

kaii 57/67, fn. 121. 

kagini 49/59, fn. 49. 

kamam 30/37, fn. 19. 

kamai 135/155, fn. 59. 


+karanam dvanna 34/42, fn. 53. 


+kalaha 37/45, fn. 65. 
kasavaga 148/173, fn. 36. 
kuntatva 75/87, fn. 52. 
kukkuyaya 148/173, fn. 37. 
+kulitti 54/65, fn. 96. 
kulattha 24/30; 54/65, fn. 96. 
+kusila 146/170, fn. 12. 
keyana 139/160, fn. 15. 


+khattika 50/60, fn. 58. 
+khetta 23/29"; 363; 75/87. 


+gadhiya 47/57, fn. 35. 
+garahiya 47/57, fn. 35. 
+gima 45/54'*; 60/70'%. 
gilli 54/64, fn. 89. 
+gonam 50/60, fh. 61. 
+govala 50/60, fn. 61. 


ghantam 127/145, fn. 57. 


+cavli 54/65, fn. 96. 
+candagavijjha 2/2, fn. 4. 
+candalaga 149/173, fn. 47. 
calani 83/96''*; 139/160". 
cincalaya 54/65, fn. 98. 
céd: see ya (céd) 
connamanta 51/61, fn. 66. 


+chandena 134/154, fn. 51. 
+channena 134/154, fn. 51. 
chivadi 46/55, fn. 21. 
choya 31/39, fn. 30. 


+jamsi 37/46, fn. 67. 
jagato 129/148, fn. 87. 
jambhini 49/59, fn. 54. 


jhanjha 37/45%; 52/63”. 
jhollika 54/64, fn. 89. 


thina 52/63, fn. 79. 
ne/no 33/40, fn. 45. 


tacchiya 147/171, fn. 19. 
tamo-kaiya/kasiya 46/56, fn. 25. 
+tasa 43/52, fn. S. 

+taino 133/153, fn. 44. 

+tanam 129/147’; 136/157”. 
tiutta 104/119, fn. 38. 

tiricchi vijja 49/59, fn. 56. 
tivva-sadha 139/161, fn. 18. 
thilli 54/64, fn. 90. 


+damsana 55/65, fn. 104. 
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+datthum 89/103, fn. 154. 
danda-pasi 46/56, fn. 23. 
+davaggi 55/66, fn. 109. 
+dasana 55/65, fn. 104, 
dahina-gamiya 52/62, fn. 74. 
+dittha 59/69, fn. 135. 

+diha 69/81, fn. 19. 
deva-jivanijja 52/62, fn. 72. 


+dhipasiya 136/156, fn. 73. 
dhunnamanta 51/61, fn. 66. 
dhuvam 130/150, fn. 9. 


- nagara 111/127, fn. 73. 
n’atthi 45/55, fn. 16. 
+nani 129/147, fn. 79. 
nikamaimsu 32/40, fn. 35. 
tnijaka 69/80, fn. 13. 
nipphava 54/65, fn. 96. 
niyaga 69/80, fn. 13. 
niyaya 92/107, fn. 177. 
tniraya 52/62, fn. 75. 
ne/no: see ne/no 

neraiya 52/62, fn. 75. 
no-tana 136/157, fn. 78. 


pamka 56/66, fn. 114. 
+pagantha 58/69, fn. 133. 
paccayai 47/57, fn. 32. 
+padimoeu 36/44, fn. 60. 
padivithei 51/61, fn. 67. 
padiyara 138/160, fn. 9. 
+padinna 117/134, fn. 110. 
padhoei 46/55, fn. 18. 
panna 41/49, fn. 83. 
paraga 44/52; 53, fn. 12. 
+parijanai 128/147, fn. 75. 
paritta/parinne 97/112, fn. 212. 
+parinnd 110/126, fn. 64. 
pariptinao 83/96, fn. 114. 
pariyaviejja 39/48, fn. 77. 


+parivusie 100/115, fn. 13 (see vu’). 


parissahaim 120/136, fn. 130. 
paligoha 133/152, fn. 38. 
palibhindiyanam 148/172, fn. 33. 
palimanthaga 54/65, fn. 96. 
tpaliya 139/160, fn. 16. 
paliyanta 131/150, fn. 11. 

pana 41/50, fn. 84. 


pavittha 90/104, fn. 163. 
picchola 148/173, fn. 38. 
pinnaga 31/39, fn. 29. 
pukkhapphodiya 55/65, fn. 103. 
+puttha 59/69"; 147/172”. 
pudho-jiya 124/142, fn. 25. 
purisa 34/41; 42/51; 48/58; 58%, 
63'S 
peha 36/45, fn. 63. 
+pesa 36/45, fn. 63. 
posa-vattha 145/169, fn. 3. 
pravistara 54/64, fn. 94. 


bajjha 125/142, fn. 31. 
baddha puttha 48/58, fn. 40. 
babbaya 43/52. 

bolitta 46/55, fn. 18. 


+bhattaim 59/70, fn. 142. 
bhanjaga 98/113, fn. 2. 
bhisiya 50/61, fn. 65. 
bhomma 49/58, fn. 47. 


majjhattha 36/44; 129/148”. 
mandhatai 144/166, fn. 59. 
mam’ atthde 36/44, fn. 59. 
mahaya 29/36, fn. 10. 

mani 132/152, fn. 32. 

+miasa 54/64, fn. 96. 
miya-cakka 49/59, fn. 50. 
muiya 29/36, fn. 11. 

+mukko 91/105, fn. 166. 
+mugga 54/64, fn. 96. 
+mucchiya 103/119°°; 136/156. 
+mutto 91/105, fn. 166. 
murava 55/65, fn. 101. 
+muha 55/65, fn. 101. 
mokkha (muska) 43/52. 


ya (céd) 127/146, fn. 64. 


+ra6varayam 121/137, fn. 136. 
+rala 44/53. 


lavavasakki 150/175, fn. 5. 
lata 54/64, fn. 90. 

lissanti 145/169, fn. 2. 
+litha-caraga 58/69, fn. 134. 


vaggh§@riya 51/62, fn. 71. 
vandalaga 149/173, fn. 47. 


vajja 56/66, fn. 114. 

+valaya 141/163. 
+vasaim 59/70, fn. 142. 
+vikappae 145/170, fn. 9. 
+vidhiiya-kappe 100/116, fn. 19. 
vinnatti-vira 152/177, fn. 19. 
+vippita 136/156, fn. 69. 
vibhanga 48/58, fn. 45. 

viyada 134/154, fn. 51. 
+viyahiya 69/80, fns 13 and 16. 
+visa-littam 146/170. 

vusie 129/148, fn. 89 (see pari°). 
venu-palasiya 148/173, fn. 38. 
+ eda 146/171, fn. 18. 
veyachahiya 55/65, fn. 102. 
vesaliya 127/145. 

+vaidarika 130/141, fn. 1. 


samkodita-modita 55/65, fn. 100. 

+samjata 134/154, fn. 48. 

+sattha 81/94! 85/99". 108/ 
124%, 

+sattha-parinna 77, fn. 1. 

+sadda 54/64*’; 81/94'™; 119/ 
135!!9, 

sanna 37/45, fn. 66. 

+samaya 139'; 129/148". 

samucchedenti 33/40, fn. 42 

+samuccheya-kappa 33/40. 

samosarana 64/75'3; 150/175. 

+sai 53/64, fn. 85. 

+sati 53/64, fn. 85. 

+siddhi-paham 132/151, fn. 25. 

sirisiva 130/149, fn. 3. 

+siliya 121/138, f. 138. 

+sukka 121/138, f. 138. 

susse 131/15], fn. 18. 

+siikara 50/60, fn. 58. 

sovatthavayanti 34/42, fn. 52. 

sova (sovaga)-niyantie 50/60, 

sovariya 50/60, fn. 68. 

+striveda: see veda. 


hanta 32/39, fn. 31. 
hima-vae 119/135, fn, 123, 
+hiydsae 136/156, fn. 73. 
+hottha 58/68, fn. 127. 


Subject Index of “The Canon” (pp. 1-32) and “Analysis” (pp. 229-242) 


M = Mahiavira 


-aga ending: 21. 

Aimuta: 24f. 

Ajja Suhamma 9. 

arya: 26Ff. 

aupacchandasaka: 3. 

Ausldésung see induction. 

Bambhacerdim: 12; appendages to 
~: 16f., 22f. 

Bhavana (third ciila): 12. 

breaths, number of ~ in an hour: 27. 

caesura: 233f. 

calamane calie: 30f. 

Camara: 27. 

Candapannatti: 14. 

Canon compared to a city: 2. 

Candraka-vedhyaka: 2 (fn. 4). 

chiastic figure: 232. 

connections made by a text redactor: 
238. 

dasa: 6. 

Devananda: 25. 

Devarddhi: 1, 12 (fn. 36). 

Ditthivaya: 5. 

eclipse ordered by Isana: 27 

embryo transfer: 25. 

five kinds of action (kiriya): 31. 

Ganivijja: 3. 

gods can dance on someone’s eye- 
lashes: 27. 

Gosiala: 26, 31. 

Goyama Indabhii: 10. 

Hari Negamesi: 25. 

induction (definition of ~): 237; 
reasons for ~: 238. 

insertion of verse lines: 236. 

Jagati style: 233. 

Jamali: 26, 31. 

Jiyakappa by Jinabhadra: 2. 

kevali-samugghdaya: 16. 

light and darkness depend on smal- 
lest matter particles: 27. 

M’s biography 25; ~ humanness 
and personal expression: 27f.;~ 
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Viyahapannatti: 1 1f.; ~ as model 
for other texts: 23ff. 

viyahie, a popular verse end: 232. 

wind arises from activity of wind 
gods: 27. 

wonders produced by gods: 27. 


ipsissima verba: 232; M refuses 
new clothing: 240. 

miraculous powers: 26. 

Namipavajja (Utz. 9): 3. 

nine phrases (payd) indicating iden- 
tity of preparation and imple- 
mentation of an act: 30f. 

optative ending changed un-metric- 
ally: 237: ~ instead of indicat-_ 
ive: 238; authentic ~: 241. 

Pancakappa: 2. 

pariyaya/parivara: 29. 

pious deception: 15. 

prose style: 229. 

pudho-siya pand: 236. 

punctuation: 239. 

“question texts”: 10, 15, 

repetitions: 237: 

Sakka catches hold of missile: 27. 

Samosarana: 13. 

Sentenz: 232. 

se ttam: 234. 

similes used by M: 28ff. 

siyd as characteristic of M’s diction: 
32. 

Sloka style: 230; irregularities of ~: 
234. 

soul: 29. 

sound as reason for connection: 235. 

stratification in the cosmos: 28, 

suyam me Gusam introduction: 9. 

synthesis: 234 ff. 

tam jaha: 236. 

Tisala: 25. 

tristubh beginnings: 239; ~ metre: 3; 
~ style: 231, 233. 

Uvangas originally five, not twelve: 
9. 

vaitaliya metre: 3; ~ section: 231. 

vatlavvam siya: 32. 

vedha: 3, 5. 

verse style: 231; ~ quotation: 232; 
insertion of ~ lines: 236. 
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Mahavira’s Words by Walther Schubring — Appendix 7 


Subject Index of the Bambhaceraim 


(Prepared by W. Bollée) 


Numbers refer to page and line of Schubring’s 1910 ed. of the Ayar ‘ariga-suttam (pp. 179-227 above and trans- 


lated on pp. 77-138 above). 


action: see threefold. 
‘ activity twofold (present and future): 

41, 11 (du-viham kiriyam). 

alms not received, no displeasure 
about ~: 10, 4; 10, 28; ~ by M: 
44, 15; ~ especially bought, etc.: 
34, 15ff. 

alone, monks living ~: 21, 15; lam 
~: 28, 30 (ego aham amsi); 37, 
7; M wandering ~: 41, 28. 

animals (origin of ~ moving freely): 
5, 1ff. (andaya, poyayd, jardu- 
ya, etc.); killing of ~ on purpose 
or for no reason: 5, 13ff.; ~ beg- 
ging for food: 44, 11. 

attachment (samdhi): 22, 27f.; no ~ 
to life or death: 38, 30. 

bathing considered improper by M: 
43, 24 (sindna). 

beard of Mcut by barbarians:43, 15. 

body, parts of ~ hurt: 2, 23ff.; ~ cast 
away: 12,15; 23,27 (dhune kam- 
ma-sariragam); tired of drag- 
ging around one’s ~: 37, 14; 38, 
21; ~ not to be scratched: 41, 21. 

buying forbidden to monks: 10, 17 
(na kine). 

cemetery/cremation ground: 34, 5; 
M staying in a ~: 41, 33. 

chain of 14 members:17, 8ff. (koha- 
damsi ... dukkha-damsi). 

cities, cliché of various ~: 37, 20. 

clichés: see cities, crimes, food, 
trouble, villages. 

clothing, monk allowed only three 
pieces of ~: 35, 25; ~ to be used 
as received: 35, 27 f. (ahd-parig- 
gahiydim vattaim dhdrejja). 

cold endured: 13,16; ~ by M: 42,23; 
cold not endured: 35, 19; 42, 22. 


M = Mahavira 


colours, five: 26, 18f. 

crimes (cliché of ~): 7, 1 (hantd, 
chettd, bhettd; see violence); 11, 
19. 

death ubiquitous: 8, 23 (n’ atthi kal- 
ass’ an-dgamo); 18, 8 (nén-dga- 
mo maccu-muhassa atthi); desir- 
ing d.: 25,7; fasting to d.: 37, 26. 

deception of a monk by a deity: 40, 
5 (divvam mayam na saddahe). 

deliverance: see liberation. 

desires lead to suffering: 22, 2; 27, 
29; 28, 23ff. 

directions (points of the compass): 
1, 2ff. and 9 (disdo); 31, 24. 

diseases: 8, 10f.; 27, 16f. (16 kinds). 

displeasure of monastic life: see 
monks dissatisfied. 

diva: see torch. 

dogs, in Ladha: 42,31 (kukkurd); d. 
set on M: 43, 2; d. begging from 
M: 44, 11. 

drinking by M once a fortnight or 
month: 43, 31. 

dying of clothing received as alms 
forbidden: 35, 28 (no raejja@); 37, 
5. 

eating at night: 44, 2 (=1, 9, 4, 6, p. 
137, fn.136). 

ego aham amhi: see alone. 

empty house, being in an ~:34, 7 
(sunndgara), M staying in an ~: 
41, 33. 

environment, offending the ~: 2, Off. 
(pudhavi-sattham samarabhai), 
3, 1. 

evil (aya), renouncing ~: 20, 25 
(dévaraya); ~ always to be 
avoided: 24, 29 (parivajjae saya 
pavam); ~ ubiquitous: 33, 18. 


eyes not to be rubbed: 41, 21. 

family members, enumeration of: 
6, 11 ff. 

fasting to death: 37, 26 (ittiriya); 
39, 7f. 

fasts, various ~ by M: 43, 30ff. 

fire, insects flying into ~: 4, 10; 
kindling ~ forbidden to 
monks: 35, 20f.; ~ made by 
layman for a monk feeling 
cold: 35, 23; monks making a 
~: 42,21. 

food, cliché of ~: 32, 25ff; (asa- 
na, pana, khdima, etc.); 35, 
Iff.; 36, 19; 38, 14. 

food, unprepared/unkosher: 10, 
15 (ama-gandha); allowed 
quantity must be known: 10, 
26; ~ especially bought, etc.: 
34, 15ff.; no tasting of ~: 37, 
12; ~ accepted for the sick or 
old: 38, 13ff.; kosher ~ eaten 
by M: 41, 18; 43, 29; 44, 1 
and 14, 

friend, one has no other ~ than 
oneself: 16, 12 (cf. 28, 30). 

gift, festive ~: 10, 10 (pahena). 

giving, not ~ food or monk’s 
outfit to another monk or lay- 
man: 32, 25ff. (cf. 34, 31f.). 

grass, blade of ~ representing 
something insignificant: 20, 
30; asking for a layer of ~: 
37, 25 = 38, 20; 39, 6; ~ not 
endured: see trouble. 

heat endured: 13, 16. 

hedonism: 21, 22. 

householder, life of ~ difficult: 6, 
10f. 

I subjected to rebirth: 1,6 and 11 


Subject Index of the Bambhaceraim (pp. 77-138 above) 


(aya uvavdie); alone: 28, 30 = 
37, 7. 

ii omitted, 10, 4. 

individual beings (pand pudho-si- 
ya): 2, 6. 

induction explained; p, 17 above 
and Analysis 58 (p. 237 above). 

inductions: 3, 7; 3, 27; 14, 5; 17, 14; 
29, 11; 32, 22. 

influx: 18, 1 (@sava); 41, 12 (soya). 

injury to no one: 10, 2 (ndivdejja 
kamcanam), 23, 16; 28, 2; 32, 
3ff.; 33, 28ff. 

instruction of novices day and night: 
.30, 10. 

judgements: 32, 1Off. (atthi loe). 

killing: see violence. 

knowing: 35, 14f. (Aheya-nna, kdla- 
nna, bala-nna, etc.). 

language, bad: 30, 28 (pharusam 
vayanti). 

left overs given to others: 7, 3 (uvat- 
ya-sesa). 

lamp: see torch. 

liberation (complete and incomp- 
lete): 5, Sff. (a-/parinivvdnam); 
19, 7 ( a-/sayam); proper way to 
~: 40, 8. 

life, respect towards this ~: 2, 11f. 
(jiviyassa parivandana-?); ~ is 
short: 6, 19; ~ is dear to every- 
one: 8, 23. 

living alone, monks ~: 21, 15. 

M, goes to festive meals: 41, 19; 
maltreated in Ladha: 42, 9f. and 
30f.; wandering alone: 41, 28; 


staying in a cemetery or empty . 


house: 41, 33; goes out at night: 


42, 3; fasts long: 44, 2; drinks’ 


once a fortnight or month: 43, 
31; eats bad food: 44, | and 14f,; 
lining up for food behind others: 
44, 10f. 

meat to be renounced: 20, 5. 

monastic life, abandoned: 28, 4; 
roughness of ~: 31, 16. 

monk, first sight of ~ inauspicious: 


43, 1f. (n. 127, p. 136 above). 

monks, dissatisfied ~: 5, 31ff.; 7, 
13; 12, 11; 30, 3. 

net, filling a ~: see sieve. 

n’eva sentences: 11, 27. 

night, eating at ~: 44, | (fh. 136, p. 
137); going out at ~ by M:42, 3. 

non-violence: 17, 18ff.; 19, 2f.; 28, 
2; 35, 9; 39, 10. 

novices, compared to young birds: 
30, 10; brusque words of ~ 
against teacher: 30, 18. 

old age, characteristics of ~: 6, 20ff. 

pains suffered by individual beings: 
2, 5 (aura). 

parents try to prevent son from 
monachism: 28, 8ff. 

place free of eggs, etc., looking for 
a~: 37, 25. 

potter’s house, staying in a ~: 34, 8. 

pratityasamutpdda (causal chain of 
14 members): 17, 8ff. 

pravrajyd in middle-age 35, 5. 

property, we want to be without ~: 
7, 16 (a-pariggahd bhavissamo, 
cf. Suy. 2, 1, 19); 22, 11 and 24. 

rebirth: 14, 15 (samsiccamdnd pu- 
nar enti gabbham); there is no 
condition for ~: 17, 15 (uvahi.... 
na vijjai); 17, 29. 

road, high ~: vs side path: 3, 10f. 
(visottiyam ... maha-vihim). 

saliva (/a/a) not to be gulped down: 
11,11. 

Sentenz: Analysis p. 53 (232 above). 

sex, remedies against urge for ~: 24, 
22. 

sexual intercourse (sagdriya), pru- 
dent people do not care for~: 21, 
6. 

sick monks, the healthy care for ~; 
36, 23.; ~ bear with little food: 
38, 27. 

sick people avoided by relatives: 7, 
4f. 

sieve, filling a ~: 14, 29 (Keyana). 

simile: see novices, torch, thin, 
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turtle. 

six forms of life (earth, water, 
fire, plants, animals, wind): 2, 
of. 

soul: see I. 

speech, carefulness in ~: 24, 28. 

suffering arising from desires: 
22, 2. 

teeth, cleaning ~ considered use- 
less by M: 43, 25 (danta-pak- 
khdlana). 

temptations: 31, 20; suffering 
from ~: 36, 17. 

thin like a plank: 32, 22; 37, 18. 

threefold action: |, 14; 8, 1f.; 9, 
2; 15, 6; 31, 3; 33, 8and 28ff.; 
44, 4f. 

torch (diva) simile: 30, 6. 

trouble,cliché of ~: 38, 5f. (tana-, 
Siya-, teo-, damsa-masaga- 
phasa, etc.); 42, 26, 

turtle simile: 27, 9 (1,6, 1, 2). 

vigils, aversion to ~: 13, 17. 

villages, cliché of various ~: 37, 
20. 

violence: 7, 1; 7, 29ff.; 13, 1; ~ 
no sin: 18, 18f (an-driya-va- 
yanam); 20, 27; 25, 20f.; ~ 
against naked ascetic: 28, 
32f.; 33, 8; 34, 25f. 

washing clothes received as alms 
forbidden: 35, 27 (no dhovej- 
ja); 37, 5. 

water, fresh ~ not to be drunk: 3, 
22; ~ as plurality of souls: 3, 
18. 

women torment the world: 9, 26; 
~ are the best enjoyment: 24, 
21; ~ bring harm: 41, 14. 

world, this ~ is wretched: 2, 4; 
no denial of this ~: 3, 13ff. 
(n’eva ... logam abbhaikkhe;- 
jay, ~ tormented by women: 
9, 26. 
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Mah§avira’s Words by Walther Schubring — Appendix 8 


Subject Index of the Siyagada Sections 


abuse: II 2, 73. 

acquisition, unallowed ~ as seventh 
kind of acting: IT 2, 15; 2, 62. 

acting does not exist (a-kriydvdda): 
11,1, 13. 

action, prescribed ~ as thirteenth 
kind of acting: II 2, 23. 

acts, triad of ~: II 1, 24. 

adultery, punishment for ~: I 4, 1, 
21f. 

aduva@: 1 1,2, 1 fn. 

desa: 1 2, 3, 20 (App. 4, to p. 157, 
fn. 84). 

agilde (‘untiringly’): 1 3, 3, 20 fn. 

agnostics: I 12, 1f. (see also annan- 
iya-vddins), 

ahimsa (‘non-violence’): I. 1, 4, 10; 
2, 1, 12; 2,3, 21; IT 1, 48. 

ahiya: 11, 1, 8 fn.; 3, 4, 20 fn. 

ajanaya:1 1, 1, 18 fn. 

akdraka-vadins: 1 1, 1, 13 fn. 

a-kriydvdda: ¥ t, 1, 13;1 12, 1; 6; 8. 

alms, cliché of ~: II 1, 18; 2, 76; un- 
acceptable ~: 1, 55, rules for ~: 
2, 72. 

aloe wood (agaru): I 4, 2, 8. 

alone, being bom and dying ~: II 1, 
41; monks ~ like a rhino (horn): 
2, 70. 

amalaka fruit, soul unlike an ~ fruit 
on the hand: II 1, 16 (simile). 

amusement in the evening: II 2, 55. 

andropogon (usira) grass: 1 4, 2, 8. 

animals, afraid of the harmless and 
not suspecting danger: I 1, 2, 6f.; 
cliché of ~: IT 2, 10; 26; 43; 63; 
~ mutilated out of revenge: 2, 
45, 

annd@niya-vadins (agnostics): 1 1, 2, 
14 fn.; 17; 112, If. 

anovasamkha: 1 12, 4b fn. 

anudhamma: I 2, 1, 14 (App. 4, to 
p. 150, fn. 14). 


(Prepared by W. Bollée) 


aphala-vadins: 1 1, 1, 17_fn. 

appattiya (‘unfriendliness’): I 1, 2, 
12. 

armpit as shifted pubic region: App. 
4, to p. 169, fn 3. 

arrow sinking deeper and deeper in- 
to the wound: II 2, 20. 

arson out of revenge: II 2, 44; 46; 
49. 

a-samahiya: 1 3, 2, 10. 

Gsava: see influx. 

asura: 1 1, 3, 16; 2, 1, 5; 112, 13; 
cliché of ~s, etc.: II 2, 76; their 
world without sun: I 2, 3, 9. 

Atmasasti-vadins: I 1, 1, 15. 

atmosphere without support, monks 
like ~: II 2, 70. 

atonement: II 2, 55. 

avihannii: 12,2, 5 fn. 

dya-danda: 1 2, 3, 9 (App. 4, to p. 
156, fn. 70). 

Ayamuha: I 4, 2, 17 fn. 

bad people (a-sahu), association 
with ~: 12, 2, 18. 

bajjha (‘noose’): I 1, 2, 8 fn. 

bamboo tips, words like ~:13, 3, 15. 

bathing forbidden to monks: I] 2, 73. 

battle, cowards in ~ despondent: I 3, 
1, 6. 

beard not cared for by monks: II, 2, 
72. 

betel (tambola): I 4, 2, 12. 

bharunda bird, monks alert like a ~: 
II 2, 70. 

bhinna-kahd (‘obscene language’): 
14, 1, 7 (App. 4, to p. 169, fn 5). 

Bhogas belonging to king’s retinue: 
II 1, 13. 

bird, in a cage: I 1, 2, 22; not free 
from suffering as ~ is from cage: 
II 1, 27; monks free as a ~: II 2, 
70; ~ shaking off dust compared 
to monk removing effects of 


previous deeds: I 2, 1, 15. 

bird-trapper: IT 2, 28ff. 

blind leading a ~: I 1, 2, 19; ~ 
does nor see even with a 
light: I 12, 8; ~ sinking in a 
leaky boat: I 1, 2, 31. 

bluish (Gnila) garment: I 4, 2, 9. 

boar baited with wild rice: 1 3, 2, 
19; 4, 1, 31 (simile). 

body and soul live and die to- 
gether (tajjivataccharira- 
vada): 11, 1, 12. 

body, decorating the ~: I] 2, 55. 

boil bothersome for a while: I 3, 
4, 10. 

bones, of pigeon colour (i.e., 
grey): II 1, 15; ~ to be drawn 
from flesh, unlike the soul: 1, 
16. 

born blind, dumb, etc.: IT 2, 21; 
27; 60. 

bow-string without hindrance, 
simile of ~: IT 2, 70. 

brass pot to which water does not 
adhere, monks like ~: II 2, 70. 

breakdown, religious ~: I 3, 3, 4. 

bribery: II 2, 62. 

Buddhists: 1 1, 1, 17; 112, 4b fn. 
(lavavasakki). 

bull, monks strong as a ~: II 2, 
70. 

cachou lozenge (guliya): 14, 2, 7. 

camels, loaded ~ compared to 
monk-fathers carrying a 
child: I 4, 2, 16. 

cannibalism: I 1, 2, 28. 

canon of twelve Angas: II 1, 27. 

caraga: 1 2, 2, 14 (App.4, to p. 
153, fn. 42). 

chain of moments: I 1, 1, 17. 

chamber pot (kosa): 1 4, 2, 12. 

change of class of beings at re- 
birth: 1 1, 4, 8f. 


Subject Index of the S#yagada Sections 


chewing stick (danta-pakkhdlana): 
14,2, 11. 

-cheya (‘lack of"): 1 4, 2, 4 fn. 

cliché: see alms, animals, asuras, 
family members, relatives, vio- 
lence. 

collyrium pot (anjani): I 4, 2, 7. 

colours: see bluish, bones. 

conceit, brahmin’s ~ about descent: 
12, 2,1. 

confession: f 3, 3, 4. 

corruption: II 2, 62. 

cosmetics: I 4, 2, 7f. 

cosmic egg: I 1, 3, 8. 

costus root (Auttha): I 4, 2, 8. 

cow remaining near its offspring : I 
3, 2, 11 (simile). 

cow dung, wall coated with ~: I 2, 
1, 14 (simile). 

cowards look for cover in battle: 13, 
3, 1 (simile). 

creation: see world. 

creeper strangling tree equated to 
family sticking to monk: I 3, 2, 
10. 

cremation: IT 1, 15. 

cripple moving behind crowd: I 3, 
4, 5 (simile). 

crockery (jau-kumbha) destroyed in 
fire: 1 4, 1, 27 (simile). 

cycle of rebirth: see samsdra. 

dadha-dhamma: 13, 1, 1. 

deception as eleventh kind of acting: 
IT 2, 19, 

decorating the body: II 2, 55. 

desire symbolized by sludge in lotus 
pond: IT 1, 12. 

dice, game of ~: I 2, 2, 23. 

directions (east, south, west, north): 
II 1, 6ff.; 47; 2, 61; 69; 75. 

Ditthivaya: II 1, 27. 

divination (eightfold): I 12, 9. 

dogs bite monks: I 3, 1, 8. 

dog-keeper: II 2, 29ff. 

donkeys tired from burden: 13, 4, 5. 

doors of laymen’s houses are open: 
II 2, 76. 


draught ox, on hilly road: I 3, 2, 
20f.; ~ sinks down when injured: 
1 2, 3, 5 (simile). 

duhao: 11, 1, 16 fn; 112, 14 fn. 

dukkha: see suffering. 

dying alone (topic of ~): see mourir 
seul. 

earth, monks all-enduring like the ~: 
II 2, 70. 

east, man from ~ symbolizing 
materialism: II 1, 6. 

ego = vinnu (spirit) emerging from 
the five elements: I 1, 1, &f. 

ekdtmavddins (Vedanta): I 1, 1, 10 
fn. 

elements, five ~: 1 1, 1, 7; 15; II 1, 
22; four ~: 11, 1, 8; six ~: 111, 
23. 

elephant, covered with arrows be- 
comes desperate: I 3, 1, 17; ~ 
fettered on re-capture: | 3, 2, 11 
(simile); king likened to an ~: II 
1, 13; monks brave like an ~: II 
2, 70. 

empty house: I 2, 2, 13 and 15f. 

evil of maligning: I 2, 2, 2. 

faith, wrong ~ is a thorn: II, 1, 51. 

family members: see relatives. 

fasting compared to knocking off 
dry cow dung from wall: I 2, 1, 
14. 

fasts, of monks: II, 2, 72f.; ~ of 
laity: 2, 76. 

fatalism: I 1, 2, 2; 4; ID 1, 29ff. 

fata morgana: p. 272. 

feet, painting of ~: 1 4, 2, 5. 

fetters (bandhana): 1 1, 1, 1; 1, 2, 
27; 3, 2, Off.; 4, 1, 7; 4, 1,31. 

fire, monks glowing like ~: II 2, 70. 

fish become desperate in little wa- 
ter: 13, 1, 15; ~ caught in a net 
become desperate: 3, 1, 13; ~ die 
in shallow water: 1, 3, 3. 

five elements: I 1, 1, 17 (Khandha); 
1, 1, 7 Qnahabbhitya); IT 1, 22. 

five restraints (samvara): I 1, 4, 13. 

food, given to monks by women: I 
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4, 1, 15; ~ not fully cooked 
eaten by monks: II 2, 72. 
foot of woman on monk’s head: 
1 4, 2, 2; feet painted: 4, 2, 5. 

foreigner repeats native’s words 
uncomprehendingly: I 1, 2, 
15. 

four elements: (dhdu): 11, 1, 17. 

four heterodoxies (kiriyd, a- 
kiriyd, vinaya, a-nnGna): 1 
12,1. 

four or five serviceable men: II 
2, 56; ~ years: 2, 65. 

four men and a monk want to 
pluck a lotus (i.e., to convert 
a king): II 1, 6ff. 

four men with a dead person ona 
stretcher: II 1, 15. 

four postures (gacchamdna, cit- 
tamana, nisiyamana, tuyatta- 
mana): II 2, 23. 

gandharva: | 2, 1, 5; 1 12, 13; ~ 
city: p. 272. 

garment: see bluish ~. 

gods, monks reborn as ~: II 2, 
74; laymen reborn as ~: 2, 77. 

grass, blade of ~: IT 1, 21; 24. 

greed as twelfth kind of acting; I 
2,21. 

guilt: II 2, 2-57 (a-dhamma-pak- 
kha); 2, 61; 79. 

hair, black ~ becomes grey: II 1, 
42; ~ to be plucked out: 2, 73; 
~ plucking: I 3, 1, 12f. 

hawk seizing partridge: I 2, I, 2. 

hell, properties of ~: II 2, 65f. 

hereafter does not exist: I 1, 1, 
12. 

hindrances: see troubles 

horn of a rhinoceros, monks 
walk alone like ~: IT 2, 70. 

hundred years make up human 
life span: I 2, 3, 8. 

ideal, of king: II 1, 13; ~ of lotus: 
1, 3; ~ of monks: 2, 69f. 

incantation (pdga-sdsani): II 2, 
27. 
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individual souls (pudho siyd) re- 
born: I 1, 2, 1. 

influx (Gsava) of Karman: I 12, 21. 

injury by stick, bone, fist, etc.: IT 1, 
48. 

intention of injuring: I 1, 2, 25. 

invectives for monks: | 3, 1, 10. 

invisible, making oneself ~: II 2, 27. 

iron, man taking ~ with him: I 3, 4, 
7; ~ ball thrown into water 
(simile of ~): IT 2, 65. 

jandi, ‘to bring’, (simplex pro com- 
posito): I 4, 2, 9; 12; 16. 

janaya (Skt jridnaka?): 11, 1, 18 fn. 

Jataka stories: p. 272. 

Jiiatas belonging to king’s retinue: 
1, 13. 

jJau-kumbha: see crockery. 

kevala knowledge: II 2, 73. 

Khas-khas grass: see andropogon. 

kibbisiya gods: 1 1, 3, 16. 

killing of living beings: I 1, 1, 3. 

king as landed proprietor: II 1, 13. 

king: see lion, lotus, pater patriae, 
purohita, responsibilities, snake, 
tiger. 

king’s liberality: IT 1, 13. 

King’s retinue of Ugras, Bhogas, 
etc.: IT 1, 13. 

kiriya-tthdna: I 2, 14ff. 

kriya-vadins: 1 12, 1. 

laity, properties of ~: II 2, 76. 

latrine (vacca-ghara): I 4, 2, 13. 

lavavasakki: see Buddhists. 

legs of animals cut out of revenge: 
II 2, 45. 

life, difficult to obtain ~ as a 
human: I 2, 1, 1; transitory ~: 2, 
1, 10; six forms of ~ (earth, 
water, fire, wind beings, plants 
and animals): Ii 1, 48. 

lion, baited by carrion: I 4, 1, 8 
(simile); monks invincible as a 
~: II 2, 70; ~ symbolizing king: 

. 1,13. 

lotus, white ~ symbolizing king: II 
1, 12f. 


lotus leaf, monks stainless like ~: II 
2, 70. 

lotus pond symbolizing people: II 1, 
lff. 

lullaby: I 4, 2, 17 fn. 

luxury offered to a monk] 3, 2, 16f. 

magic (ahavvani): II 2, 27. 

man compared to tree: IT 2, 68. 

Mandara, king high as Mt ~: II 1, 
13; monks immovable as Mt ~: 
II 2, 70. 

*mandhatai* (‘ram’): I 3, 4, 11. 

Mara causes world’s transitoriness: 
11, 3,7. 

masturbation: | 4, 2, 20 f.; p. 174, 
fn. 54; p. 252, stanza 254. 

materialism: II 1, 6. 

meat, human ~ unknowingly eaten 
by monk: I 1, 2, 28. 

merit, man’s ~ stolen by women: 
App. 4, to p. 170, fn. 16; II 2, 
58f. (dhamma-pakkha); 69-74. 

merit and demerit (punna and pava) 
do not exist: I 1, 1, 13. 

milk-rice (pdyasa) with poison: I 4, 
1, 10. 

mona-paya: | 2, 2, 3 fn. 

monk, bent by women like a wheel 
rim: I 4, 1, 9; brave ~ does not 
return into the world: I 2, 1, 7; ~ 
clear like a lake: 2, 2, 7; ~ dead 
to the world: II 1, 50; ~ entreat- 
ed to return to the world: I 3, 2, 
2ff.; ~ becomes god command- 
ing all pleasures after death: II 1, 
50; ~ maltreated: 2, 54; ~ as 
domestic slave: 1 4, 2, 18. 

monks compared to atmosphere, 
autumn water, bhdrunda bird, 
bird, bow-string, brass pot, bull, 
earth, elephant, fire, gold, (horn 
of) rhino, lion, lotus, leaf, (Mt) 
Mandara, moon, sea, shell, sun, 
tortoise, wind: II 2, 70. 

mood, bad ~ as eighth kind of act- 
ing: II 2, 16 and 55. 

moon, monks of a mild shine like 
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the ~: II 2, 70. 

mourir seul (topic of ~): I 2, 3, 
17 fn.; 11.1, 41. 

Mt Mandara: see Mandara. 

music: I] 2, 55. 

mutilation of animals out of 
revenge: II 2, 45. 

myrobalan (@malaga): I 4, 2, 10. 

naya (Skt: ndyaka): 1 3, 3, 6 fn. 

niyati-vddins (fatalists): I 1, 2, 5 
fn. 

niya: 12, 2,9 fn. (App. 4, to p. 
152, fn.36). 

non-human beings (asuras, na- 
gas, yaksas, etc): II 2, 76. 

non-violence: I 1, 4, 10; 2, 1, 12; 
2, 3, 21; IT 1, 48; 2, 83. 

noria: see samsdra. 

north, man from the ~ symboliz- 
ing fatalism: II 1, 29ff. 

niima (‘deception’): I 1, 2, 12. 

objections: see troubles. 

old age, characteristics of ~: II 1, 
42. 

ominology: see divination. 

one (ego) emerges from five ele- 
ments: I 1, 1, 8f. 

opponents (363): II 2, 79. 

ordeal with bowl of glowing 
coal: II 2, 81. 

overpopulation: I 1,3, 7 fn. 

pakkhaphodiya: ll 2, 63 (App. 4, 
to. p. 65, fn. 103). 

paligoha: 12, 2, 11 (App. 4, top. 
152, fn. 38). 

palm nut, life ends like a ~ falls 

- from the stem: I 2, 1, 6. 

paydla, (‘submarine crater’) 
difficult to pass by: 13, 2, 12. 

parents (care for ~): I 3, 2, 4. 

paribhasai (‘to revile’): I 3, 1,9 
(App. 4, to p. 160, fn. 8). 

parijanai (‘to renounce’): I 1, 4, 
2. 

parisaha: see troubles. 

passions, four ~ (koha, mdna, 
maya, lobha): I], 2, 70. 


Subject Index of the Séyagada Sections 


pater patriae, king as ~: II 1, 13. 

pdavaga (‘injustice’), three causes of 
~ 11, 2, 26f. 

pinga bird: I 3, 4, 12. 

pleasures provide neither protection 
nor refuge: II 1, 38. 

poison: see milk rice. 

possessions, bring misfortune (du- 
ha@vaha): 12, 2, 10; ~ are no pro- 
tection against death: 11, 1, 5; 2, 
3, 16. 

postures: see four ~. 

pravrajyd, involuntary ~: II 1, 35. 

pride as ninth kind of acting: II 2, 
17. 

prognostication, kinds of ~: IT 2, 26f. 

punishment: see violence. 

puyana (dakini): 13, 4, 13. 

purohita, king as ~ of his subjects: 
IT 1, 13. 

rajja-hind va khattiyd (‘royalty 
which lost their realm’): 13, 1, 4. 

rebirth: IT 2, 20. 

recitation, poetic ~: II 2, 55. 

relatives, cliché of ~: II 1, 39; 2, 64 
and 82; ~ are no protection 
against death: 1 1, 1, 5; 2, 3, 16. 

responsibilities of a king (borders, 
peace, irrigation dams): II 1, 13. 

revenge: II 2, 44ff. 

rhinoceros, monks walk alone like a 
~: IL 2, 70. 

rim of a wheel bent: see monk. 

rude words: I 2, 2, 19 (App. 4, to p. 
154, fn. 48). 

sahie: 12, 1, 13 (App. 4, to p. 150, 
fn 15). 

samand bhavissaGmo: II 1, 19. 

samaya: 11,1, 1 fn.; 1,3, 10 fn.; 2, 
2,4 fn.; 2, 2, 8 fn. 

samGhiya: 1 3, 4, 6 fn. 

samgati (‘coincidence’): I 1, 2, 3b 
fn. 

samosarana: J 12, 1. 

samsara, rotating in ~: 1 1, 1, 26; 1, 
3, 16; 1 12, 6; 14; ~ compared to 
noria: I 2, 3, 18 (App. 4, to p. 


157, fn. 80). 

sandals (pdulla): 14, 2, 15. 

sceptics: 1 12, 2 fn. 

scratching, avoided by monks: II 2, 
72; ~ of wound to be avoided: I 
3, 3, 13. ? 

se = tesam:1 1, 4, 8 fn. 

sea, monks unfathomable like the ~: 
II 2, 70. 

secret practices (kanhui-rahassiya): 
II 2, 21. 

servants, violence against ~: see 
violence. 

shell to which fat does nor adhere, 
monks like ~: IT 2, 70. 

shoe bag: II 2, 48. 

shoes: II 2, 48. 

sickness unpleasant: II 1, 39f. 

siddha: 11,3, 15 (App. 4, to p. 147, 
fn. 70). 

similes: see Gmalaka fruit, atmos- 
phere, bird, bow-string, brass 
pot, fasting, hawk, iron ball, 
king, lotus, lotus pond, palm nut, 
shell, snake, snare, soul, stone, 
tree, Vaitarani, wind. 

sirisava: 1 2,1, 5. 

Sisupala: 13, 1, 1. 

six forms of life: II 1, 48. 

snake, shedding skin compared to 
monk giving up passions: I 2, 2, 
1; ~ symbolizing king: II 1, 13. 

snare fettering an animal: I 4, 1, 9 
(simile). 

soul, ~ and body live and die to- 
gether. I 1, 1, 12; pure ~ com- 
pared to clear water: I 1, 3, 12; 
aya as sixth element: 1, 1, 15; ~ 
and world eternal: 1, 1, 15; appa@ 
no actor (a.-kdrao): 1, 1, 13;~ 
reborn as individual (pudho- 
siya): 1, 2, 1; ~ identical with/ 
different from body: II 1, 15; ~ 
unlike Gmalaka fruit on the palm 
of the hand: II 1, 16; ~ unlike a 
bone drawn from the flesh: II 1, 
16; ~ unlike butter from sour 
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milk: II 1, 16; ~ unlike fibre 
drawn from the stem of a 
reed: II, 1, 16; ~ unlike fire 
arising from fire-sticks: II 1, 
16; ~ unlike oil pressed out of 
grain: II 1, 16; ~ unlike the 
sweet juice pressed out of 
sugar cane: II 1, 16; ~ unlike 
sword drawn from sheath: II 
1, 16; ~ as sixth element: II 1, 
23; light coloured ~: II 2, 20. 

south, man from the ~ symboliz- 
ing doctrine of five elements: 
II 1, 20ff. 

stone thrown into water: II 2, 65 
(simile). 

speech, untrue ~ as sixth kind of 
acting: II 2, 14; half untme ~: 
2, 21; 2, 61; use of bad ~: 2, 
73. 

spirit: see vinnu. 

suffering: I 1, 1, 10 (follows in- 
jurious activity); 19; 24; 1, 3, 
10; 2, 1, 5; II 1, 31f.; ~ in 
hell: 2, 67f.; putting an end to 
~: 2, 73; 82ff.; ~ due to vio- 
lence done to others: II 2, 82. 

sun, monks glowing brightly like 
the ~: II 2, 70. 

siiva: 14, 2,9. 

Svayambhi and Mara as world 
creators: I 1, 3, 7. 

tagara powder: I 4, 2, 8. 

tai(n), Pali t@din: 12,2, 17 (App. 
4, to p. 153, fn. 44). 

Tajjiva-taccharira-vddins, doct- 
rine of ~: 1 1, 1, 12f. 

Tankana: 13,3, 18. 

temple, parable of black and 
white ~: I 2, 2, 7 fn. 

Terasiyas/Trairasikas: I 1, 3, 11 
(App. 4, to p. 146, fn 66). 

theft: II 2, 47f. 

theism: II 1, 25ff. 

thorn of wrong faith: II 1, 51. 

threefold action: IE 1, 24; 2, 48. 

three hundred and sixty-three 
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kinds of opponents: II 2, 79. 
tiger symbolizing king: II 1, 13. 
tiny living beings: I 2, 1, 11; 2, 2, 6; 

2, 2, 14. 
tip-cat game (ghatika?): 14, 2, 14. 
toilet articles: I 4, 2, 10f. 
toothbrush tree (Salvadora persica): 

App. 4, to p. 173, fn. 45. 
tooth-stick: see chewing stick. 
tortoise, monks like a ~: II 2, 70. 
toys: 1 4, 2, 13f. 
tree symbolizing man: II 2, 68. 
transitoriness of world: I 1, 3, 7. 
troubles (parisaha), twenty-two ~: 

II 2, 73. 

Ugras belonging to king’s retinue: 

IL 1, 13. 
unity: see samaya. 
utensils, household ~: I 4, 2, 12f. 
uvaniyatara: 12,2, 17 (App. 4, to p. 

153, fn. 44). 


va: 13,2, 2% fn. 

Vaitarani difficult to cross: I 3, 4, 
16 (simile). 

Vedanta: see ekdtmavddins. 

vegetarianism not compulsory in the 
Ciarni period: 11, 2, 29 fn.; 2, 1, 
14 fn. 

veyavacca: | 3, 3, 20 fn. 

vijjam: 1 2, 2, 10 fn. 

vinaya-vddins: 112, 1. 

vinnu (spirit): see ego. 

violence: I 2, 3, 9; cliché of ~: II 1, 
17 (se hantd ...); ~ with stick, 
bone, fist, etc.: 1, 48; ~ against 
animals: 2, 10; 63; ~ against 
monks: | 2, 1, 18; 2, 2, 5 fn.; 3, 
1, 8; 15; II 2, 54; 62; ~ against 
relatives: 2, 64; 82; ~ against 
servants: 2, 63; 65. 

viyada, Skt vikrta: 1 2, 2, 22. 

viyad’-ambu: 1 1, 3, 12 (App. 4. to 
p. 146, fn. 67). 
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waking up: I 1, 1, 1; 2, 1, 1. 

water, monks pure as autumnal 
~ II 2, 70; ~ symbolizing 
effective deed (kamma): II t, 
12; unboiled ~: I 2, 2, 20 
(forbidden: I 3, 3, 12; drunk 
formerly: 13, 4 iff.). 

weights, false ~: II 2, 62. 

west, man from ~ symbolizing 
theism: II 1, 25ff. 

wind without fetters, monks like 
~: II 2, 70. 

women, compared to fire: I 4, 1, 
26f.; desire for ~: II 2, 65; ~ 
seducing monks: I 4, 1, 2ff. 

world, created by a god, Brahma 
or Isvara: I 1, 3, Sf.; 
uncreated ~ will not perish; I 
1, 3, 9: twofold ~, sentient 
and insentient: II 1, 42. 

wound not to be scratched: I 3, 3, 
13. 

wrong-doing to friends as tenth 
kind of acting: II 2, 18. 
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Appendix 9 
Abbreviations 


Aurapacc. Aurapaccakkhana 


Ayar Ayaranga 

Cc Cunni 

Dasav. Dasaveyaliya 

OLZ Orientalistische Literaturzeitung 
Samth. Samthara 

Sil. Silanka 

Sty. Stiyagada 

T Tika 

WB Willem Bollée 

Addenda (by WB) 


P. 1: Schubring’s dating of the Valabhi council to “the first quarter of sixth century CE” is a matter of debate, as 
indeed is Mahavira’s lifetime. The dates have to corelated to those of Buddha’s, whose contemporary Maha- 
vira was. For the date 527/526 of Mahavira’s death, which Jacobi calculated as 477 or 476 BCE, see 
Schubring 1935, § 19. For the discussion on the problem of the date of Mahavira see Bechert 1983 and on 
Buddha’s dating Bechert 1991, where he suggests that the traditional dating of Buddha’s death in 486 BCE 
is too early by at least a hundred years. 

P. 35, fn. 7: For a French translation of the simile in question here see Balbir 1994, pp. 243f. 

P. 36, fn. 13: With regard to irrigation: royal neglect of the irrigation system led to the decline of Angkor. Often 
the raja was a feudal lord as, perhaps, shown by the name of the Buddha’s father, Suddh’-odana, ‘whose rice 
is pure’. 

P. 56: On the word devanu-ppiya in Say. I 2, 56 : much has been written about this expression since Weber 1866, 
p. 405, the Sanskrit equivalent of which is first found in Rgveda 10,56,8. A non-exhaustive list of relevant 
articles is given on p. 135 of G. B. Palsule’s “Devanam-priyah” (in Indian Linguistics 30, 1969, pp. 134—161). 
For Jaina literature Pischel 1900, § 111 and Bloch 1950, p. 90 assume that the expression is a compound with 
anuppiya as the last member. According to Ghatage’s Dictionary of the Prakrit Languages (Pune 1993), p. 
324, however, anuppiya occurs only as an adverb of words meaning ‘flattering, pleasant’. The same seems 
to be the case with Pali anuppiya. In view of the antiquity of the phrase Weber (loc. cit.) and others may be 
right as against Pischel and Bloch. As for the ending -u instead of -a, Pischel § 104 states its possibility before 
a labial. L. Renou mentions devandmpriya among fixed combinations with a genitive plural as a first member 
(see his Grammaire sanscrite. Paris 1961 repr. 1975, pp. 91 and 368; and p. 60 of his Etudes védiques et 

paGninéennes 12 Paris. Publications de !’ Institut de Civilisation Indienne 1960 (for the latter reference | thank 
Professor Caillat for her review of Bollée 2002 in Bulletin d'Etudes Indiennes 20.1 2002, p. 332). 

P. 146, fn. 62: The topic of the overcrowded earth and the intervention of the gods to reduce the humans has a 
parallel in the Akkadian epic Atrahasis and the Greek Cypria with different solutions, see Burkert 2003, pp. 
42ff. 
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